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ABSTRACT 
TRADITIONAL AFRICAN EDUCATION: ITS SIGNIFICANCE TO CURRENT 
EDUCATIONAL PRACTICES WITH SPECIAL REFERENCE TO ZIMBABWE 
FEBRUARY 2000 
CHRISPEN MATSIKA, DIP. AERO ENGINEERING, CHELSEA COLLEGE 
ADV. DIP. ED., UNIVERSITY OF HULL 
M.Ed., UNIVERSITY OF BATH 
M.Ed., MONTCLAIR STATE UNIVERSITY 
Ed.D., UNIVERSITY OF MASSACHUSETTS AMHERST 
Directed by: Professor Allan Feldman 
The purpose of this study was to critically examine 
three different approaches to educational provision in 
Zimbabwe during the pre-colonial, colonial and post-colonial 
periods. It was the intention of the researcher to then 
select certain features of the pre-colonial, which is also 
known as the traditional approach, and adopt them into the 
present practices in order to improve the later. To this 
end, two methods were employed, literary works and 
interviews. 
The major form of obtaining information here was 
through literary works. Various documents on the history of 
education in Zimbabwe during the colonial and post-colonial 
periods were examined and those relevant to this study were 
selected. Those of the current practices were also used. 
It was determined that both in the colonial and post- 
Vll 
colonial eras, governments were using education as a tool to 
realize their political objectives. The concerns over 
political security led colonial governments to provide and 
withhold education provision as they saw fit. This was 
their way of checking and controlling the rate of African 
advancement. Current efforts in the provision of education 
by the government are a way of cementing the ruling party's 
administration of society around its own political ideology. 
This study has found that in both the colonial and the 
post-colonial periods, the African children were subjected 
to very strange experiences in the form of the school 
curriculum. The type of thinking and activities children 
did at school was not supported with the experiences that 
they had at home. The worlds of traditional Shona and 
thought (home) and that of the West (school) in many cases 
were found to be diametrically opposite. This study argues 
that these opposite worlds can be bridged if certain aspects 
of traditional thought and practice was allowed into 
schools. This would be done by providing a curriculum at 
school, which incorporated some of those experiences that 
are highly valued at home. That would make the.students= 
experiences at home continuous with and complementary to 
those at school. 
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CHAPTER 1 
RESEARCH PROPOSAL 
Introduction: Choice of Topic 
My interest lies in African ways of thinking or what 
one may call the African world-view and the education that 
emanates from it especially as it refers to the Shona people 
of Zimbabwe. In choosing this topic, I intend to look for 
something that would include traditional and current 
educational practices in Africa in general and in Zimbabwe 
in particular. I seek to find out whether and how those 
traditional educational principles can be of use in 
improving the current education of the people of Zimbabwe. 
No Zimbabwean has ever written about the philosophy of 
traditional education. I felt that this topic was a 
challenge for me to break new ground and open up a new area 
for debate and further research. 
In choosing this topic I also considered whether it was 
a subject that I could easily probe into, that is, its 
researchability. I realized that I could actually use 
various methods of data collection (triangulation), which 
are the analysis of literary works, personal experience and 
interviews with some Zimbabweans. One other consideration 
for choosing this topic was that I wanted something that 
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would sustain my interest for a considerably long time, 
well, at least until I complete this work. 
I have taken various courses and written many papers in 
my doctoral program. These papers were mostly on the 
African worldview. Further to this, I have given paper 
presentations at two international conferences on African 
Philosophy. I feel that all that work has prepared me 
enough for the challenge of attempting this research. It 
was therefore 'natural’ that I choose a topic for my 
dissertation, which examines and analyzes African 
traditional thought and education and how that knowledge can 
help current educational practices in Zimbabwe. 
Statement of Problem 
Within four or five years after independence from 
Britain, educational standards fell drastically as evidenced 
by increasing Zimbabwe's higher failure rate in "0" level 
examinations, lack of adequate facilities and shortage of 
manpower. This claim by Dzvimbo (1989) and Dorsey (1989) is 
supported by the Secretary of Education's report of 1990. 
Various efforts have been made to improve education in the 
country. I have however noted that African traditional 
practices in education have been ignored. It is my 
intention in this work to examine these practices and then 
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recommend how they could help improve the current education 
in Zimbabwe. 
A quick survey of literature written by black 
Zimbabweans before and after independence from Britain shows 
a glaring lack on their part of any attempt to research or 
write about African traditions or African traditional 
education. They all wrote about what happened during the 
time of colonialism, yet Africans had a full and prosperous 
life and a deep rooted philosophy to it. When Zimbabwe 
became independent, it chose a socialist path to 
development. The black Zimbabweans also started writing 
about socialism and socialist education. Notable among them 
were, Chung and Ngara (1985), Gwarinda (1985), Patsanza 
(1988). None of them ever mentioned or attempted to explain 
how this socialism could be related to our African 
traditions. I consider it a real problem that people uphold 
borrowed ideologies and completely reject their own 
traditions. I intend to define more closely this problem 
and suggest solutions in the course of this research. 
Zimbabwe, like many countries that have at one time 
come under the yoke of colonialism, has had three distinct 
phases which are, pre-colonial period, colonial period, and 
post-colonial period. The pre colonial phase -involved a 
traditional way of life for the African indigenous people. 
It is also a period when people cherished certain values 
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that kept society together and progressing in its own way. 
However, the British colonialists, in their wisdom, came and 
destroyed this flourishing civilization. They instituted 
schools where the curriculum had nothing to do with the 
African way of life. Africans learned at school what they 
could not find relevant in life. There was therefore no 
continuity between home and school or the past and the 
present. The importance of such continuity is the focus of 
Jansen's 1991 work. 
One of the issues Jansen raises is what he calls 
* curriculum continuity". This is when a country changes 
from one political phase to another and at the same time 
tries to change its education system as well. He argues 
that even those African regimes that were supposedly 
revolutionary when they took over the country from the 
colonial masters, they always have some aspects of their 
education system that are the same as those instituted by 
the colonial regime. This was very much the same case with 
Zimbabwe. 
I have observed that from pre colonial education to 
colonial education there has been no curriculum continuity. 
This is however expected as the colonialists wanted to 
destroy African culture. What one finds hard to understand 
is why when African governments take over administration of 
the country from the colonialists, they also neglect their 
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culture and there is no cultural continuity. To find out 
more about African governments' concern about traditional 
education, I have examined objectives, procedures, 
conclusions and recommendations of conferences of African 
ministers of education sponsored by UNESCO. I am aware that 
organizations like UNESCO, the World Bank and the 
International Monetary Fund may not be interested in 
cultural promotion of individual countries because of their 
concern for the economic development of the countries. In 
two of the conferences (Lagos 1976) and (Harare 1986), the 
following issues were raised: 
• expansion of education in Africa; 
• excellence and relevance in the education system; 
• basic education and mass education; 
• cooperation in education; 
• development problems and education policies; 
• education and nation building; and 
• illiteracy and its causes. 
What surprises one is the lack of mention of issues 
like: 
• respect for African traditional culture; 
• cultural exchange among African member nations; and 
• African traditional cultural values in schools. 
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I believe this lack of interest in African traditions 
by African governments is a problem. This work will attempt 
to address this issue of African traditional practices in 
relation to education. It might help those important 
ministers to realize that one has to seek and understand 
one's roots first before one attempts to reform the 
education system of a country. 
Chekenyere (1984) has made a study of education 
dilemmas in Rhodesia and Zimbabwe. His thesis is that there 
have been conflicts and contradictions in education in 
Zimbabwe. This was mostly due to a lack of direction and 
the detachment of life at home from the curriculum in 
school. He argues that this lack of a reflection of home 
life in the school curriculum has been responsible for 
student frustration and eventual failure at school. It is 
important to address this problem of home (traditional life) 
and school to see what recommendations can be made to 
connect the two. 
It is generally the thinking of many in Zimbabwe, 
especially those that have had Western education, that 
Christianity and African traditional beliefs are so opposed 
to each other that they cannot coexist. As Christianity got 
a hold in the country, people slowly turned away from their 
traditions. When socialism was introduced in Zimbabwe, many 
writers tried to compare it to Christianity so that it may 
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be accepted. No attempt was made to try and see common 
areas between African traditional beliefs and Christianity. 
It was argued that both socialism and Christianity did not 
want the exploitation of one person by another and both 
aimed at a socially cohesive society. Efforts made to 
connect socialism and Christianity were remarkable. I have 
no doubt that if such effort is also made to show the 
relationship between Christianity and traditional beliefs 
many people would be practicing both without experiencing 
any feeling of contradiction. 
In African tradition, youth suicide is virtually non¬ 
existent. The youth are taught from an early age to value 
human life. Lester and Wilson (1990) made a research on 
teenage suicide in Zimbabwe. Among reasons given are 
disillusionment with life especially as school does not 
prepare the student for life experiences. My argument is 
that the schools should teach youth traditional values that 
have always been the cornerstone of African life. If such 
values are taught then students would have a wider 
perspective of life and therefore value it more. 
Purpose of Study 
The primary purpose of this study is to critically examine 
the traditional education of the Africans in Zimbabwe before 
the arrival of the Europeans and see how this can help 
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current educational practices. This is the indigenous 
African education which was completely disregarded when 
schools for Africans were instituted by the colonialists. A 
curriculum that was British in every respect was 
established. This move was a very cunning one for the 
colonial masters and an extremely damaging one for the 
Africans. It is the intention of the present work to 
examine this discarded education to see what of its aspects 
could be put to use today to help improve current 
educational practices in Zimbabwe. 
This study will be taken at a distance from Zimbabwe 
using available source materials that are in the United 
States. I intend to reveal the inadequacies of the colonial 
and post colonial education systems and argue that 
traditional education could play an important role in 
solving such inadequacies. The analysis of these 
inadequacies will be based on scrutiny of government 
educational policy statements, government official 
statistics on education, government educational plans and 
reports by government committees, my own personal experience 
as an educator in Zimbabwe and literary works. 
Every curriculum is based on a certain culture which 
the leaders of that society seek to transmit and perpetuate. 
British colonial education was a continuation of education 
in Britain at that time although it was in a sense watered 
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down for Africans. As Jansen (1991) says, even post 
independent or post colonial education still has a strong 
influence of colonial education. In fact, in many respects, 
education after independence is just the same as colonial 
education. The only difference could be that the system is 
now administered by indigenous people. There is definitely 
a link between colonial education and post-colonial 
education. However, there is no link between traditional 
education and colonial education. The later was instituted 
with complete disregard of the existence of the former. 
Further to this, it is also evident that there is no link 
between the current educational practices and traditional 
education. It is the objective of this work to establish 
such missing links. 
It is assumed, Zvobgo (1986), Patsanza (1988), that 
education as it is in most parts of Africa today is 
alienating the African people from their land, their tribal 
life, their village and even from individuals themselves. 
Colonial values have been engraved on the minds of the 
Africans and success or failure is defined in European 
terms. Africans have been in a sense trying to run away 
from themselves since the arrival of the colonial masters in 
order to be like the master. This situation has inevitably 
produced what can be refered to as a crisis of identity. It 
has had the effect of making the Africans think like the 
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colonial masters and value the master's way of life. The 
worst thing that can happen to a people is to have their 
culture destroyed. On the other hand however, there is no 
better endeavor for one's people than to restore their pride 
by bringing back their glorious past. I hope in the course 
of this work it shall be established that knowledge of 
traditional practices is an essential part of defining an 
African. 
The study will therefore attempt to do the following: 
• discuss the education of the Africans in Zimbabwe during 
the colonial period; 
• highlight the inadequacies of the colonial and post 
colonial education systems in Zimbabwe using the criteria 
of good education as expressed by the Zimbabwe value 
system; 
• discuss the African worldview and the education derived 
from it during the pre colonial period; 
• try to find out how certain elements of traditional 
education could be used today to improve current 
educational practices; and 
• attempt to place African indigenous education in its true 
perspective. 
Significance of Study 
To Self 
This study offers me an opportunity to respond, however 
minimally, to the challenges that the education in Zimbabwe 
present. It is an opportunity for me to be part of the 
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innovative efforts that seek to improve the education of our 
children in Zimbabwe. I have been involved in education in 
Zimbabwe since the colonial times as an educationist at 
various levels as a teacher, a deputy headmaster and 
eventually a college instructor. However, to be part of 
those who generate theory to guide practice is an honor that 
this study bestows on me. Through this work, I have an 
opportunity to spearhead new debate and discussion in 
Zimbabwe on the use of traditional education to improve 
current education. 
I take this study as the initial phase of a much larger 
empirical research that I hope to be involved in when I go 
back to Zimbabwe. This study gives me an opportunity to 
carry out a research that would improve my research and 
analytical skills. 
To Field of Education 
The research explores relatively new ground. It is 
therefore likely to contribute to the pool of educational 
theory. It will also make educationists reexamine their own 
beliefs and convictions about education. The study should 
increase the number of documents that describe Zimbabwe's 
culture, history and education. It provides information on 
how education has been used by Europeans for political ends. 
The study is also likely to motivate Zimbabwe students of 
the social sciences and humanities to seek to understand and 
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reflect upon their culture and at the same time develop a 
cultural sensitivity among the people. 
To Zimbabwe Education Officials 
In the first place, the study will show the education 
administrators and planners that they were missing an 
important element in their education system by ignoring 
African traditional education. This is likely to make them 
reexamine policies in administrative, decision-making, 
supervision, teacher education, finance etc. It is my 
strong assumption that the results of this study will be of 
critical importance to the various aspects of education such 
as: 
• school curriculum programs; 
• teacher education programs; 
• non-formal education programs; 
• further research; 
• higher education at colleges and universities; and 
• allocation of financial and manpower resources. 
To the Study of the African Worldview 
It is extremely uncommon to find young people in 
Zimbabwe taking any interest in understanding the African 
worldview. It is important that such complacency be 
eradicated by providing literature on the ways of thinking 
and logic that was the guide of African life before the 
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Europeans came. This study will make a record of the 
highlights of African ways of thinking thereby showing that 
the Africans were a complete people with their own system of 
logical and rational thought. This is likely to make the 
people of Zimbabwe proud of their past and therefore restore 
their dignity. 
Scope and Limitations of Study 
In this section, I am discussing the scope of the study 
for the purposes of research manageability. My intention is 
to carry out a research that would be manageable in the 
situation that I am in now. This study is limited in that I 
do not have an opportunity to go back to Zimbabwe and carry 
out an empirical research. The study is also limited in the 
number of people to be interviewed and the fact that such 
interviewees, although they all come from Zimbabwe, have 
lived in the USA for varying periods of time, the least of 
which is two years. 
As a Zimbabwean myself who has been involved in 
providing education for a long time, I find that I carry 
certain of my personal convictions and prejudices with me. 
The experiences that I have had during the time I worked in 
Zimbabwe has obviously had an impact on me in influencing 
some of my attitudes and the way I judge issues. This work 
therefore cannot be free of some of my prejudices. I have 
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however tried to work with some African students at this 
university who have been very helpful providing me with 
independent, objective and balanced judgment. 
Design of Study 
The study will be carried out at a distance from 
Zimbabwe. It has not been possible for me to go back to 
Zimbabwe to obtain data. The following methods will be the 
principle ways of obtaining data. 
Literary Works 
There is an abundance of literature in form of books, 
journals, government documents and reports by commissions of 
inquiry on education in Zimbabwe. These works contain vital 
information on the history of education in Zimbabwe and the 
current educational practices. They will be thoroughly 
scrutinized and evaluated to see their relevance in this 
work. 
Personal Experience 
As a teacher educator in Zimbabwe I have had a lot of 
experience implementing government policy on education. I 
have been involved in regional and national programs in 
educational innovation. This experience is of vital 
importance to this work. Although I admitted earlier that 
this experience may be the cause of prejudices, I still 
think that it is very valuable. My personal experience will 
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be a constant reminder that what I am writing about is not 
something that is just academic or theoretical. This will 
be a constant way of assessing the validity of whatever this 
study may bring up. 
Interviews 
I intend to conduct interviews with two people from 
Zimbabwe. The purpose of these interviews is to find out 
what these people's experiences were during their school 
days in Zimbabwe. This is very important as it gives more 
concrete evidence to discussions on education in Zimbabwe. 
I have decided on interviewing two people of varying ages 
who went to school in Zimbabwe, one during the colonial era 
and one who went to school only after independence, post¬ 
colonial period. I think that these interviewees would 
offer diverse experiences especially as they are of varying 
ages. 
Meaning of Terms 
Socialist Education 
It is an education system that aims at the 
establishment of a socialist society. This type of 
education is associated with cooperation instead of 
competition, mass education instead of elitist education. 
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Curriculum Continuity 
This is a situation where independent countries still 
have strong aspects of the colonial curriculum. 
Zimbabwe Integrated Teacher Education Course (ZINTEC) 
This is a teachers' course that was established in 
Zimbabwe. Its objective was to train teachers by techniques 
of distance education while the trainees were teaching in 
the schools as full time teachers. 
Education with Production 
This is a philosophy of work and study in education 
where the work is supposed to bring out some tangible 
product and is based on the education in the classroom. 
Pre-Colonial Period 
A period in history before colonization. In Zimbabwe 
this period is up to 1890. 
Post-Colonial 
It is the period in a country after colonialism. This 
is the time of political independence and in Zimbabwe it is 
from 1980. 
African Worldview 
This term is used to denote the way Africans 
traditionally interpret their environment and generally give 
meaning to their experiences. It can also be termed African 
philosophy although this would be a lot more complicated. 
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Dual Education System 
This is when a country has two systems of education to 
cater for two racial groups. It is the situation that was 
enjoyed by Europeans in many Africa countries including 
Zimbabwe. 
Outline of Dissertation 
The introduction to the dissertation forms part of its 
body. It mainly describes and defines the context of the 
research and attempts to put it into perspective. 
Chapter Two examines the literature related to the 
dissertation topic. Various authors and documents are noted 
and compared. There is however no attempt to go into a 
deeper analysis of issues here as these will be treated more 
in detail later. All effort has been made whenever possible 
to get perspectives from the indigenous Zimbabwean authors 
themselves. The literature focuses on pre-, post- and 
colonial periods. 
In Chapter Three a close examination of current 
practices in education is made. This includes: 
administrative structure, university education, technical 
education, non formal education, educational finance, and 
role of the missionaries in education. 
A close scrutiny of the present short comings or 
inadequacies of the system is made. Information will be 
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obtained from government sources, UNESCO, UNICEF and 
literary works by Zimbabweans. 
Chapter Four deals with traditional education. The 
first part however goes into the African worldview, which 
was the philosophy behind the type of education offered at 
that time. 
Chapter Five attempts to make suggestions in the 
education system today using certain elements or principles 
from the traditional education system. It is however 
admitted that adopting certain aspects of traditional 
education is by no means a panacea to all the educational 
problems in Zimbabwe but it is a good attempt towards 
improving the quality of the education in the country. 
Chapter Six is the last chapter that will look at the 
implications and conclusion of this study and provide some 
recommendations. 
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CHAPTER 2 
LITERATURE REVIEW 
This chapter tries to examine the various authors that 
have written on this topic of colonial, pre-colonial and 
post colonial education. Traditional African education and 
the African worldview have not always been popular 
especially by European colonizers. Many Africans are 
however now trying to explore their past in order to 
understand the present. I am going to review the literature 
within the following areas: Traditional African Worldview 
and Education, Colonial Education, and Post Colonial 
Education. 
Traditional African Worldview and Education 
Only recently with Tempel's publication of Bantu 
Philosophy has there been much activity in the study of the 
African worldview. This worldview is very important for us 
to understand if we should know what the children at that 
time learned, how they learned and why. Utterances by some 
Europeans in the past about how low intellectually Africans 
were supposed to be have hindered the progress towards 
understanding the true African worldview. Typical of such 
colonial attitude is expressed by Adolphe-Cureau, the 
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governor of the Congo from 1900 to 1918. Being typical of 
his time he writes, "The Negro's intellectual sphere is very 
limited and is almost entirely confined to the material 
world." (Cureau, 1915 p81) Further, he charged that the 
majority of words in Negro languages expressed concrete 
ideas such as objects, actions, movements and sensations and 
therefore the Negros could not abstract. 
This attitude was challenged by Tempels (1937) and 
Kagame (1959). They both presented an African world that 
was ruled by logic and rational thought. More recently, 
other writers have also had their mark on the subject. 
Hountondji (1983) and Wiredu (1980) are of the idea that 
African children should learn only their culture. They 
should be well-schooled in African ways of thinking and 
behavior. 
Western epistemology has acknowledged two main sources 
of knowledge--reason (mind) and sense experience. While 
Africans also acknowledge these forms of knowledge, there is 
an agreement among some, Masolo (1994), Mudimbe (1988), and 
Oladipo (1991) that practices like divination, mediumship 
and witchcraft—psychic phenomena are very important sources 
of knowledge. The diviners are believed to possess extra 
sensory perception which they can perceive and communicate 
with supernatural entities. African thought maintains that 
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human beings are not entirely subject to the limitations of 
space. Gyekye puts it like this, "In Africa, paranormal 
cognition is recognized as a mode of knowing." (Gyekye, 
1987, p. 203) All knowledge is functional. (Masolo, 1994) 
In African traditional thinking, if one knows something 
it is thought that one will at one time or the other use 
that knowledge for good or for bad ends. For example, one 
cannot say that one wants to learn about witchcraft because 
it is just an interesting subject. If you have the 
knowledge of a witch, then you are witchcraft. 
Another aspect of African epistemology is the role of 
opinion. Sharing ideas is said to ultimately bring about 
the truth. When people sit by the fire and talk, it is 
thought that they are generating knowledge. Feldman's 
(1997) idea of conversation as a way to generate knowledge 
is typical of an African epistemological value. 
Tempels (1937) argues that every human being is 
considered a force in African thinking. Everyone has their 
own force and this force varies from person to person and 
from entity to entity. Gyekye (1987) on the other hand 
takes the view that Africans take a person as dualistic 
because the person consists of body and soul. The soul is 
the immaterial part that survives after death. Both 
Tempels' and Gyekye's positions view the child with respect. 
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The former because as a force the child should be respected 
in his/her own right. The later because the soul is sacred 
and must be respected. After all everyone’s soul is 
connected to the ancestors. So, mistreating any child may 
invoke the wrath of the ancestors. 
The issue of student discipline was brought up by Momoh 
(1979). His position is that traditionally, African 
children have not been free to make their own decisions on 
important matters since they have to do what elders 
instruct. Although this could be the case in most cases I 
think that African adults respected children in many ways 
and allowed them some freedom in decision making. Okere 
(1983), says, to maintain discipline among African children, 
we must encourage individuality. Each individual must bring 
out what they know and what they are. The person is primary 
and the community secondary. This was however opposed by 
some, Gbadegesin (1991) and Makinde (1988) who have argued 
that to be an African one has to think in communal and not 
in individualistic terms. So the community is primary and 
the individual secondary. 
The curriculum, organization and administration of 
traditional education was very complicated with formal 
education, non formal education, informal education 
initiation and hunting ceremonies etc. Chapter Four will 
look into these issues more closely. 
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From the literature cited above one can see evidence of 
increased interest in the study of African thought 
especially by the Africans themselves. Further research in 
the African worldview and how it is reflected in traditional 
education may be done around such topics as: 
• the epistemological role of opinion and of truth as 
dialogue; 
• concepts of being and causality; 
• issues of ultimate reality; 
• the nature of human beings; and 
• emanating educational philosophy. 
Colonial Education 
Zimbabwe was colonized by the British under the 
directorship of Cecil John Rhodes, an empiricist 
expansionist who wanted to extend British rule from Cape to 
Cairo. The primary purpose of Rhodes' interest was to have 
the right to prospect for minerals, especially gold. He got 
these rights through unsavory means, cheating a Matebele 
king, Lobengula by making him sign concessions that the 
later did not understand. Rhodes set up a colonial 
government that started administering the whole of Zimbabwe. 
Separate schools for Africans and for Europeans were 
established. The type of education that was offered at that 
time is the subject of this section of literature review. 
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Kumbula (1979) has made a good contrast between white 
and black schools during colonialism. The whites had 
compulsory education and the blacks did not. They were 
taught to be confident and to be aware that they were meant 
to lead. The Africans on the other hand were taught to be 
more subservient and serve the colonialist master in a more 
subservient way. 
Zvobgo (1986) divides colonial education into six 
periods according to what government was in power at the 
time. The first period is 1890 to 1934, when Zimbabwe was 
ruled by the BSAP company. African schools could get some 
aid from government only if they devoted half of the school 
day to manual work and cut down on classroom meetings and 
periods of teaching. The second period was in some way 
worse for African education. An avowed racist, Huggins, 
became Prime Minister from 1834 to 1953. The budget for 
African education was reduced. No new schools were built 
for Africans and they were encouraged to pursue only trades 
like carpentry, building and blacksmith. 
This was a time when the colonial office Advisory Board 
on African Education was formed. The Board issued an 
important policy statement which supported the idea of 
industrial training for Africans, "Education should render 
the improvement of agriculture, the development of native 
industries, the improvement of health, the training of 
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people in the management of their own affairs." (Parker, 
1966, p. 85) This meant that academic or intellectual 
education for the Africans was discouraged. They were 
supposed to be just servants. 
Huggins was in a dilemma. Industries needed people 
with education and skills. In a way Africans had to be 
educated and trained for the industry' s manpower demands. 
The real problem as pointed out by Mungazi (1990) was that 
governments at the time relied only on commissions of 
inquiry. These commissions were made up of racists and 
obviously their assessment of the African situation was not 
obj ective. 
Typical of the thinking during the colonial era was 
expressed by one government official in at that time, "A 
purely literary education for natives should not be 
considered for years to come. The policy should be to 
develop the native's natural proclivities first on lines 
least likely to lead to any risk of clashing with 
Europeans." (Atkinson, 1972) It is clear from this 
statement that the colonialists were not secure and the 
oppression of the Africans was a strategy to protect 
themselves. One wonders how Africans who were thought to be 
less intelligent could be a threat. Such are the 
contradictions typical of the colonial thinking at the time. 
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Atkinson (1972) gave a fair assessment of African and 
European education at the time. An objective assessment of 
African conditions by Europeans at the time was not common. 
Even more important are the contributions of Michael 
Gelfand. His 1966 publication of the role of the University 
of Rhodesia brought up a lot of issues that had to be 
debated. A few Africans entered the university. Although 
they had an inferior and controlled curriculum in the 
schools, they were now supposed to learn with whites at the 
university and compete. These were some of the dilemmas 
that colonial policies presented to Africans. 
Post Colonial Education 
After waging a war of independence, Zimbabweans finally 
won their freedom from Britain. The new state of Zimbabwe 
was born on 18 April 1980. The ruling party, ZANU-PF was of 
a socialist persuasion ideologically. The first thing they 
set out to change was education. Edwards and Tisdell (1989) 
say that in its enthusiasm to transform education and 
society, the Zimbabwe government expanded all sectors of 
education without first analyzing the implications of this. 
As both primary and secondary schools were expanded, more 
children enrolled at schools and more money was required to 
run the system. Dorsey (1989) puts it in perspective when 
she says, "In Zimbabwe, the advent of independence after a 
prolonged colonial domination brought about a vast expansion 
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in the education system paralleling a policy shift from an 
elite system to one of mass education. Government policy 
with regard to educational expansion is based on the premise 
that education is a fundamental human right as well as being 
basic to the economic growth and the development of a 
socialist society." 
Gwarinda (1985), Chung and Ngara (1985) and Zvobgo 
(1986) quickly took advantage of the knowledge gap and made 
publications to explain socialism and socialist education. 
That went down well with the ruling party. 
Jansen (1991) focuses on the failed attempt by the 
government of Zimbabwe to introduce a subject called 
Political Economy in secondary schools. Basically it was a 
philosophy that taught that there are only material objects 
and there is no God, no spirits and no soul. Everyone 
determined their own destiny. I was personally involved in 
trying to promote this as a member of the national 
committee. We met with very strong resistance from 
missionaries. They refused to teach it in their schools. 
The government finally gave in and withdrew the idea. 
Patsanza (1988) brings up a very important issue, that 
of curriculum reconstruction. In this reconstruction, the 
government set the goals of a socialist curriculum as: 
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• to develop a socialist consciousness among the students; 
• to eliminate the distinction between manual and mental 
labor; 
• to adapt subject matter content to the Zimbabwean 
cultural context; 
• to foster cooperative learning and productive development 
strategies; and 
• to increase opportunities for productive employment. 
The goal of this education was to change society as a 
whole. Harper (1985) notes that the political education of 
the guerrillas during the liberation war formed the basis of 
some of the educational reforms after independence. 
After independence, there was an increased interest in 
evaluating the progress made in education in Zimbabwe. Glyn 
and Tisdell (1989) compared Zimbabwe's educational 
achievements to those of surrounding countries. Lester and 
Wilson (1990) examined the effects of mass expansion of 
education with no matching expansion in the economy. They 
concluded that this disparity was responsible for youth 
frustration and an increased rate of suicide among the 
youth. Hungwe (1989) also notes another very important 
problem that most developing countries including Zimbabwe 
have. This is the technology that is given by donors. When 
the donor makes certain requirements on government and if 
government should decline then you are left with unprepared, 
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unusable and unreplaceable equipment. Sadly Zimbabwe is 
experiencing such a situation in most of its sectors. 
The literature cited above is not in any way exhaustive 
of the pool of literary works by Zimbabweans and other 
scholars. My objective was to select the literature that 
appeared to be more directly connected with this work. I 
have no doubt that this literature increases everyday and 
contributions such as this dissertation will boost that pool 
of knowledge in Zimbabwe. 
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CHAPTER 3 
EDUCATION IN COLONIAL AND POST COLONIAL ZIMBABWE 
Introduction 
This chapter attempts to examine and analyze 
educational policies and practices in Zimbabwe since 1890. 
It is from this time that the British colonized Zimbabwe 
through an agent, the British South Africa Company. This 
was a company which was formed to occupy and administer 
Mashonaland, which means the land of the Shona. The hope 
was that there was a lot of gold in Mashonaland and the 
company together with individual settlers would be rich if 
they could exploit the minerals. The company named the new 
colony Rhodesia, after Cecil John Rhodes, its founder. In 
its administration of the colony the company instituted 
rules and regulations to govern every aspect of life in 
Rhodesia. It established two systems of education, one for 
Europeans and one for Africans. 
The aims of colonial education are discussed. 
Government control of education in every facet of life is 
examined. The chapter also looks at the practice of 
education in Zimbabwe today. The first part of the chapter 
looks at information about Zimbabwe. This is to help the 
reader define the country better, that is, its resources. 
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geographical position, climate and civic institutions. The 
second part examines the peoples that make up Zimbabwe today 
in terms of their origin, their worldviews and how education 
has impacted on them. The major groups are the Shona, the 
Ndebele and the European settlers. The chapter also 
examines aims and objectives of colonial education and their 
implications for today's practices. It looks at policies of 
successive colonial administrations and how they all tried 
to strengthen the colonial ideology through education. More 
important in this analysis are the roles played by the 
curriculum, educational policies, educational finance and 
educational administration. 
The colonial governments established a way of thinking 
in both the Africans and the Europeans. It is this 
consciousness that the new government has been trying to 
eradicate since its inception in 1980. The political 
ideology of the government when it took over power was 
socialism. An analysis is made of the education that 
emanates from this socialist ideology. Efforts by the 
government to establish socialism are examined and the role 
of education in this is analyzed. The current educational 
practices are presented together with the problems or 
inadequacies in the system with the view of recommending a 
restructuring of the system. 
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Zimbabwe: Factual Information 
The following is an exploration of facts about Zimbabwe 
which help to give it its identity. This factual 
information is very important in order to understand and 
appreciate the context and the forces that act on the 
country's education system. Education is not given in a 
vacuum, that is, exclusive of those other sectors of the 
country that act on it. The political, economic, social and 
religious aspects of a country are the major players in the 
education dynamic. Further, like education, all these 
factors help to show the values and aspirations of the 
Zimbabwean people at the national level and help to define 
what kind of people they are. 
Zimbabwe is situated in southern Africa, bordered to 
the north by Zambia, to the east by Mozambique, to the west 
by Botswana and by the South Africa to the south. It covers 
an area of 390759 square kilometers, which is approximately 
the size of California or three times the size of England. 
It is situated within the tropics, between latitudes 15.30 
degrees and 22.30 degrees south and between 25 degrees and 
33 degrees east. 
Zimbabwe has a tropical climate. Its elevation and 
inland position make its climate drier and cooler than is 
usually the case in the tropics. The seasons are 
overlapping and loosely run as follows: winter occurs from 
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May to August, Spring occurs from August to November, Summer 
(Rainy season) occurs from November to April and Autumn 
(Fall) occurs from April to May. 
Higher areas like the Highveld and the Eastern 
Highlands have lower temperatures throughout the year. 
Rainfall is highest in the Highveld and lowest in the 
Lowveld that is in the valleys of the Zambezi and the 
Limpopo Rivers. 
The soils are generally sandy and red loam. The 
agricultural sector is the backbone of the economy and has 
close linkages with the other sectors of the economy. It is 
the largest employer with about 70% of the population 
directly or indirectly dependent on it for income. (Zim Web, 
1996) There is a lot of diversification in agriculture and 
the crops commonly grown are maize (corn), cotton, tobacco, 
groundnuts, sorghum, sunflower seed, coffee and tea. Cattle 
farming for beef or dairy is also an important part of the 
agricultural sector. Tobacco is a big foreign currency 
earner for the country ranking highest after gold and 
ferrochrome. The government's responsibility in agriculture 
has mainly been restricted to marketing. For example, 
cotton is marketed by the Cotton Marketing Board, beef by 
the Cold Storage Commission, milk by the Dairy Marketing 
Board, maize, wheat and other grains by the Grain Marketing 
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Board and minerals by the Mineral Marketing Board 
Corporation of Zimbabwe. 
Like agriculture, the mining industry is also one big 
foreign currency earner. A variety of minerals like gold, 
chrome, copper, coal, gold, lithium, iron are mined 
especially in the Highveld. Gold is the biggest foreign 
currency earner. The country has long been known for its 
mineral resources. Old workings of gold and copper are 
scattered throughout the country. 
The economy has historically been developed under a 
capitalist system. At independence, in 1980, however, the 
new government in line with its then socialist ideological 
orientation tried to develop and promote an economic system 
based on the Marxist ideology. This resulted in more 
centralized controls like price and wage controls. With 
political and ideological changes in Eastern Europe, the 
government made an around turn and embarked on its Economic 
Structural Adjustment Program (ESAP). This has allowed the 
economy to be influenced by free market forces, thus 
reversing the distortions of the first decade of 
independence. 
The population census of 1992 estimated the population 
to be 10.4 million with a growth rate of 1.78%. 98% of the 
population is indigenous African) with the remainder 
comprised of European and Asian descendents and a few 
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colored people. (Gatawa, 1995) The majority of the native 
people are the Shona who form about 80% of the population 
and the other large group are the Ndebele who are 18%. The 
population density is 27 persons per square kilometer. 
According to the 1992 census, 50% of the population live in 
rural areas, 21% in commercial farming areas with the 
remainder living in the urban areas. There is a strong 
trend towards urbanization as people go to seek employment 
and a better life in the towns. 
English is the official language in Zimbabwe. Shona 
and Ndebele are the major languages of the local people. It 
is government policy to encourage non indigenous Zimbabweans 
to learn one or both of the major local languages. 
Christianity is the main religion although the local 
traditional ethnic beliefs still persist. Spirit mediums 
are often consulted as they are believed to have direct 
contact with the ancestors, who, the indigenous people 
believe play an important role in determining everyone's 
destiny. There are various Christian church denominations 
like the Roman Catholic Church, Anglican Church, Methodist 
Church and many others. The minority Asians in Zimbabwe are 
mostly Muslims or Hindus. There are also Jewish and Greek 
Orthodox communities in the main urban areas. 
Politically, Zimbabwe is a Republic with an executive 
President as head of the state and government. Every five 
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years there are elections to choose a president and members 
of parliament. The President chooses government ministers 
from members of parliament although he/she can also appoint 
any one outside parliament. Parliament consists of 150 
members of the House of assembly. Of these, 120 members are 
elected directly by the people, ten are appointed by the 
President and the remaining are twenty comprised of 
provincial governors (who are appointed by the president) 
and traditional chiefs' representatives. Zimbabwe has an 
extensive local government system comprising city, 
municipal, town, rural and district councils. Local 
councils have the power to license businesses and to levy 
local taxes subject to the approval of the minister of local 
government. The councils, in turn, are responsible for 
providing roads, primary health, care, housing, primary and 
secondary education and other community services. 
Zimbabwean law is derived from the Roman/Dutch law and 
is based on English Common Law with some variations due to 
some local customs and statute. There is a hierarchy of 
courts starting with the community court at the bottom to 
the Magistrate's court, then the High Court and finally the 
Supreme Court. The Supreme Court is the highest court of 
appeal and is presided over by the Chief Justice. The Chief 
Justice and judges are appointed by the President who 
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considers recommendations made by the Judicial Services 
Commission. 
The above information is very important in order to 
fully understand the historical development of education in 
Zimbabwe and appreciate the current practices. It has a 
dual purpose in that it determines the curriculum and in a 
sense it is the curriculum. For example, students learn 
about mining, agriculture or government and at the same time 
these factors determining the finance of education and even 
where schools may be situated. My experience in education 
has been that the government establishes a system of 
education that is likely to bring about citizens that are 
supportive of its ideological beliefs. 
The People of Zimbabwe - Historical Roots 
Zimbabwe, whose colonial name was Rhodesia, was born 
out of conflict of different groups of people. The Ndebele 
people, who are the descendents of the Zulu, in South 
Africa, had come up north across the Zambezi River to Shona 
country in the 1830=s. The two, the Shona and the Ndebele 
were always at conflict with each other especially because 
the Ndebele made annual raids on the Shona to get food and 
livestock. When the Europeans came, they were in conflict 
with the Ndebele who had proclaimed themselves the lords 
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over the Shona who the Ndebele took as their vassals. The 
Shona in turn were at conflict with the Europeans because 
both wanted the same land. The Shona thought the land was 
theirs by reason of being the first to settle there. The 
Europeans on the other hand also thought the land was theirs 
because its owners, the Shona, did not really matter. From 
the ashes of these conflicts came the country of Rhodesia. 
The three groups, Shona, Ndebele and the Europeans (British) 
did not trust one another. The European settler 
administration of the time designed a system of education 
for Africans that was to unite the Shona and the Ndebele not 
as tribal groups but as Africans. That education also made 
the Europeans separate and in a sense, mystical as they had 
a different curriculum and system. Education was used by 
the Europeans to suppress the Africans. There is a sense in 
which, paradoxically, it was the same process that unveiled 
European mysticism and gave Africans the courage to fight 
the seemingly invincible masters. 
This section of the chapter is about those people who 
came together to make up Rhodesia: 
The Shona - Often described as spiritually oriented 
(Rayner 1962) and can be likened to the Athenians who were 
peace loving, intellectual and spiritual. 
38 
The Ndebele - who have been known as warlike (Hughes, 1955) 
and find their parallel in the Spartans who were endowed 
with physical prowess. 
The British - who have generally been referred to as having 
undergone an education for civility (Curtis, 1971). They 
were like the Romans, empire builders, skilled in law making 
and enforcement and building effective administration system 
in a country. 
I consider it imperative that one understands the 
historical roots of these people in order to be able to 
evaluate the education they were given so as to be able to 
asses for the Africans how western education has impacted on 
them. Their conquest by the Europeans in the nineteenth 
century may well have depended on how the Europeans were 
educated. 
The Shona 
The African people of Zimbabwe can be divided into the 
two major groups on the basis of ethnic, cultural and 
linguistic affinities, the Shona and the Ndebele. (Murphree, 
1975) They both belong to the broad group called the Bantu 
who migrated from the north and settled in central and 
Southern Africa around the 10th and 11th centuries. 
(Murphree, 1975) While the Shona settled in Central Africa 
the other Bantu groups went further south to settle in South 
Africa. The Zulus were one of these Bantu groups. A 
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splinter group of the Zulus, called Ndebele went up north 
from Zululand in the 1830's and acrossed the Limpopo River 
into Shona country. They settled in the western part which 
was later to be known as Matabeleland. So it came to be 
that two Bantu groups--the Shona and the Ndebele—who had 
had different experiences and had developed different values 
became neighbors, albeit, not so neighborly. As Bantu, 
they both shared certain common values and beliefs which in 
fact are common to Africans. Manuike (1971) has made a 
study of these values: 
• the preservation of the group as an autonomous and 
valuable entity; 
• respect and obedience to the ancestral and moral 
doctrines; 
• the promotion of group interests above individual 
concerns; and 
• social dependence and social integration. 
In another sense the Ndebele and the Shona were also 
different. The Shona valued peace and prosperity and the 
Ndebele had grown to believe that only by conquering other 
people would one have his/her security and prosperity. 
Shona Culture. The Shona were pasturalists as well as 
cultivators. They were also able to work metals and had a 
stone building tradition which links them to the Great 
Zimbabwe ruins and many other ruins in Zimbabwe like the 
Khami, Nalatali and the Dhlodhlo ruins. They were 
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patrimonial and believed in rain cults, spirit mediums and 
witchdoctors. 
According to Kuper (1955), Shona literature is 
expressed in clan histories, folktales and proverbs. 
Stories are told around the fireplace and often comprise of 
a moral. Most songs in Shona are associated with 
instrumental accompaniment and frequently with action. 
Dancing marks social events like marriage, funerals and 
other ceremonies. 
Origin of Word "'Shona". Rayner (1962), Kuper (1955) 
and Murphree (1975) all argue that the word "'Shona" comes 
from 'svina" which was a derogatory form that the Ndebele 
are said to have called the Shona. In Shona svina means 
dirt. The argument is that the Ndebele saw the Shona as dirt 
and therefore named them so. Corruption of the word svina 
in time became Shona. This argument which seems logical is 
in fact perforated. The word Shona was there before the 
Ndebele invasion of the 1830's. (Beach, 1986) The error 
these authors make is phonetic. Just because "'Shona" and 
"'Svina" sound similar, it does not mean they are the same. 
I think these historians' mistake comes from the fact that 
in European languages like French, Italian, English, or 
Spanish words that sound similar are very likely to have the 
same origin especially a Latin origin. For example, 
aquarium and aquatic both came from Latin "'aqua" (water) . 
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This type of logic can not be applied per se in the African 
context. 
Shona Ethnic Distribution. Mtetwa (1976) has made a 
very thorough study of the ethnic distribution of the Shona 
people in Zimbabwe. His work was applauded because he was 
the first Shona to make such a scientific study of his 
people just like Du Bois made of the African Americans at 
the turn of the century. He groups the Shona according to 
the following linguistic affiliations. It is based on the 
Shona language dialects. 
Karanga 
Zezuru 
They are the largest group of the Shona. They 
occupy southern and middle Zimbabwe. 
They occupy districts and areas around Harare, 
Chivhu, Makonde, Chinhoyi and Mazoe areas. 
Korekore These live in the northern districts of Mount 
Darwin and Mazoe. 
Rozvi 
Ndau 
occupy the south and central Zimbabwe - Gweru, 
Bikita, Mberengwa and Gwanda. 
The Ndau live in the east around Chipinge, Bikita 
and the Chipangaye area. 
Manyika They occupy the eastern part of the country around 
Mutare, Nyanga and Morondera. 
Tonga These are very few and have occupied the Zambezi 
valley since the Bantu came to this area from the 
north. 
European Attitudes to the Shona. I now went to look at 
the perceptions that Europeans had about the Shona. In many 
ways such opinions prevented them from knowing who the 
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indigenous people really were. When the European settlers 
instituted their administration in Mashonaland (land of the 
Shona) in 1890, they were more concerned with prospecting 
and mining gold. Mashonaland did not turn out to be quite 
an El Dorado. They then started to farm the land. (Beach, 
1986) Both farming and mining were labor intensive. This 
labor could only come from the Shona and the Ndebele. The 
settlers then forced the native people to work for them for 
next to nothing. It was at that time that settler opinion 
about the natives worsened. Settler attitudes towards the 
Shona have been at best negative and at worst seeing them as 
non-human. Ranger (1967) observes that the Europeans 
because of their prejudice never really understood the 
Shona. They thought the Shona had, 
no roots, no sense of history, no sense of 
religion the feeblest of political institutions, 
actually no was of life worth fighting for. 
(Ranger, 1967, p. 2) 
This is not a description of a people. How can people 
have no sense of history. No one could live without a sense 
of history because then they would not learn from past 
experiences. The inhospitable environment at that time 
would have made them extinct. A native Commissioner in 
Harare, then called Salisbury, could not hide his disgust of 
the Shona people when in January 1896 he wrote. 
Either owing to the intense stupidity of the 
Mashona or his knowing nothing, I have been able 
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to discover every little of his origin or history. 
The Mashona have no folklore and are content to 
enjoy today and think nothing of yesterday or 
tomorrow. (Chief Native Commissioner, Monthly 
Report January 1896 - National Archives, Harare) 
Such utterances serve to describe the author more than 
the people he is describing. How can a people know nothing. 
I think the mistake the commissioner and many like him at 
the time made was that of standards of measurement. In 
their ignorance, they applied western logic, value and 
belief systems to other cultures. Then they would be 
frustrated when they did not find any similarity in the way 
of thinking. That prejudice was an outburst of frustration 
and fear. 
Unfortunately, as we shall see later, the education for 
the Africans was designed based on such attitudes. The 
curriculum was more practical than academic because people 
who were thought of as knowing nothing could not be taught 
anything intellectual. 
Negative opinion about the Shona was not only limited 
to the settlers. Even some of the missionaries who were 
thought of as more sympathetic had a poor opinion of the 
Shona. One Jesuit missionary, Father Hartmann, in 1894, 
wrote that among the Shona there were *only very faint 
traces of religion." He thought that they hardly had any 
idea of a supreme being. The Shona were united, the good 
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priest argued, by nothing except the unity of their 
language. (Reports on the administration of Rhodesia, 1982- 
94) 
It is a pity that the missionary who at that time was 
the chief provider of education for the natives had such 
notions about the people he had come all the way from Europe 
to save from the damnation of hell fire. With all these 
notions about the Shona, the settlers were lulled into a 
false sense of security. Some were even naive enough, as 
Ranger (1967) points out, to believe that the Shona welcomed 
the BSA company rule. Nothing could be further from the 
truth. In 1896, the Shona rebelled and went around killing 
every settler they could get their hands on. This came as a 
shock to the Europeans and the Native Commissioner at that 
time had this to say in his annual report, 
with true kaffir deceit, they have beguiled us 
into the idea that they were content with our 
administration of the country and wanted nothing 
more than to work for us and become civilized, but 
at a given signal, they have cast aside all 
pretence and simultaneously set in motion the 
whole of the machinery which they had been 
preparing. (Report by Marshall Hall, Chief Native 
Administrator, October 29, 1896) 
The word '■'Kaffir" originally meant "'unbeliever" but has 
been used by whites in Southern Africa derogatorily to refer 
to the Africans. It is considered the height of ridicule to 
the Africans just as the mn" word is to the African 
Americans. The revolt of the Shona showed a deep mistrust 
45 
of the white settlers. It also made the settlers aware that 
they did not quite know the African and because of that an 
education system was to be devised which would control the 
African so that the settlers would not live in constant 
fear. This education tried to instill new values and 
pursuits for the Africans that were in keeping with the idea 
of European settlers remaining securely in the master's 
position. 
Not all settlers had a negative opinion of the Shona. 
There were some liberals who appreciated native culture and 
civility. In this account of the Shona, Rayner (1972) says 
that they had remarkable attributes which they preserved as 
best they could despite the harsh pressure of the Ndebele on 
their way of life. They rated civility and moderation above 
courage. They were gentle people interested and absorbed in 
the complex network of human relationships. 
Such perceptions by settlers were the exceptions and 
not the norm. Just as the Romans admired Greek civilization 
when they overran Greece and incorporated aspects of it in 
their culture, the European settlers would claim a positive 
contribution to history had they incorporated the Shona 
culture to make a Euro-Shona culture. 
The Ndebele 
The Ndebele (Matabele) together with the Shona form the 
major indigenous groups in Zimbabwe. 
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Origin. Like the Shona, the Ndebele are part of the 
Bantu people who moved southwards from the north and settled 
in present day South Africa. (Beach, 1986) In Natal, a 
group known as Zulu reached their fame under king Chaka who 
succeeded Dingiswayo. Under Chaka, the Zulus became very 
famous in war tactics and subdued many neighboring groups. 
Mzilikazi, one of Chaka's commanders fell out with 
Chaka and decided to run away with his people to the north. 
(Beach, 1986) Other groups followed suit. Zvangendaba led 
his people north to Zambia and Soshangana and his Shangani 
group went to the eastern part of Zimbabwe. Mzilikazi led 
his Ndebele people north and settled in the western part of 
Zimbabwe. He settled at Ndaba Zinduna in 1840. (Hughes, 
1955) . 
Ndebele and European Settlers. When the Ndebele went 
into Shona country and subdued them, they claimed themselves 
masters of the land. So when the first Europeans 
(missionaries and hunters) came, they sought permission to 
enter Mashonaland from the Ndebele kings, first Mzilikazi, 
then his son Lobengula. 
Before Lobengula settled at Ndaba Zinduna, he had 
learned enough about Christianity from the missionary Robert 
Moffat. He admired the Christian religion but at the same 
time, Atkinson (1972) argues that he also feared it as a 
power that seemed capable of destroying the basis of his 
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authority over his people. In 1859, the London Missionary 
Society founded the Inyati Mission station which was the 
first permanent white settlement in Zimbabwe (Kuper, 1955). 
It was not until 1865 that Mzilikazi allowed Europeans to 
enter Mashonaland which he regarded as his own raiding 
reserve (1955). 
Mzilikazi died in 1868 and was succeeded by his son 
Lobengula. Lobengula established his capital at Bulawayo 
and continued raids on the Shona and making friendship with 
the European settlers. He signed the Rudd Concession with 
Charles Rudd in 1888. In it he granted the British 
exclusive mineral rights in Mashonaland. For this Lobengula 
was given a monthly salary of 100 pounds, 300 rifles and 
ammunition and a gunboat on the Zambezi. (Hughes, 1955) 
This agreement was the basis of the Europeans coming to 
settle in Zimbabwe. Conflict between the settlers and the 
Ndebele could only be avoided if the settlers let the later 
come to Mashonaland and raid the Shona. This, the settlers 
could not do because they needed Shona labor and therefore 
felt a moral obligation to defend the Shona. Mtetwa (1977) 
argues that this was the conflict that basically ended 
Ndebele rule over the Shona and indeed the whole country. 
In the 1893 war between the Ndebele and the settlers, the 
former were defeated and their king fled, never to be heard 
of again. (Blake, 1977) It was simple logic to the settlers 
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that, if the Ndebele were the masters of the Shona and they 
(the settlers) had defeated them (the Ndebele) then, the 
European settlers were the new masters of the land and could 
proceed to set up government which they did and named the 
country Rhodesia. 
Ndebele Culture. The Ndebele exercised a caste system. 
Their nation was divided into three categories: 
Zanzi These were the people from "down country." 
(Hughes, 1955) They came from the coastal 
lowlands of Natal and Zululand. They were 
the descendants of the original people 
Mzilikazi had fled with from Chaka. They 
still have their clans and chiefs today like 
Ndiweni, Mabhena, Dhlodhlo, Kumalo and 
Fuyana. 
Enhla These were people from Mp country." (Hughes, 
1955) These included those groups the 
Ndebele subdued and went up to Shona country 
with. These were the Sotho, Swazi and 
Tswana. 
Holi The Holi were those people the Ndebele found 
when they settled in Zimbabwe. They were 
mostly Shona although there were other groups 
like the Venda and the Nambia. 
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Unlike the Shona, the Ndebele were organized around a 
central authority—the king. This facilitated a strong 
administrative system. With the death of their king, 
Lobengula, the Ndebele found themselves disorganized, 
disoriented and psychologically defeated by the European 
settlers. 
Ndebele life centered around raiding and killing their 
neighbors. Of this brutality Atkinson says, 
The neighboring Mashona to the east and north were 
subjected to a precarious vassal existence in 
which their Matabele overloads regarded them as 
little better than victims to be killed or 
torture at pleasure. (Atkinson, 1972, p. 2) 
These raids and the subjugation of the other people by 
the Ndebele have not given them a good name in history. The 
raiding gave the Ndebele a fearsome aura and mystique about 
them. It underpinned their social system. They needed it, 
not only for the plunder it gave them but 'for the mystique 
it provided". (Rayner, 1962, p. 33) It seems without the 
raid, there would have been no adequate way of proving their 
bravery and showing their superiority over those they 
habitually tyrannized. 
It must also be noted that the recording of the history 
of Zimbabwe has been done by the European settlers and not 
by the Shona or the Ndebele. It is not that I am disputing 
what the Europeans wrote or the emotional terms they use 
especially in arousing Shona anger against the Ndebele. My 
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point is that it was to the advantage of the settlers to 
record a history of two 'savage tribes" deep in the jungles 
of Africa who were at each other's throats until they, the 
Europeans came to instill and maintain peace. It is not my 
intention to be simplistic but I believe this reason of 
'maintaining peace" is what the settlers have clung to in 
order to justify their plunder of the country. 
To an educationist, the foregoing discussion about the 
Shona and the Ndebele is important in that it shows how 
different tribal values and training lead to clashes and how 
clashes resolve themselves to bring about a new order. It 
shows the impermanence of everything, especially the 
curriculum. There is also a sense in which the power of 
education is demonstrated in this case when the two were 
exposed to the same curriculum in western education. They 
learned the same things and united to fight one common enemy 
—the settlers. 
The European Settlers 
There were stories of gold mining in Mashonaland in the 
13th and 14th century. These stories were based on accounts 
by early Portuguese explorers. (Blake, 1977) The Europeans 
in South Africa in the 19th century wanted to go north to 
seek their fortune. After all, they thought the Rand Gold 
belt in Johannesburg may well extend north across the 
Limpopo into Shona country. This is the main reason for the 
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Europeans going to Mashonaland—seeking wealth. The other 
reason was to have a sphere of influence in keeping with the 
European Colonial spirit at the time. (Blake, 1977) Colonies 
would provide raw materials for the industrial revolution 
and also provide wider markets for industrial produce. In 
case of war, colonies would provide assistance, manpower, 
strategic and military. One of the people who wanted all 
these advantages was the Englishman Cecil John Rhodes. 
Cecil Rhodes. Rhodes was born in England in 1853 into 
the family of an Anglican clergyman at Bishop's Startford in 
Hertfordshire. (Atkinson, 1972) He went to Oriel College, 
Oxford and got his Master's degree in 1881. He went to 
South Africa where he became an outstanding politician and 
businessman and made a lot of wealth in the diamond mines at 
Kimberley. (Parker, 1960) Rhodes won over his partners to 
the idea of using the wealth of the De Beers Consolidated 
Mining Company to develop the north on behalf of Britain. 
(Parker, 1960) It was to this end that he sent Charles Rudd 
to negotiate with Lobengula, the king of the Ndebele, for 
permission to mine minerals in Mashonaland. This agreement 
which became known as the Rudd Concession was misinterpreted 
by Rhodes as permission to set up an administration in 
Mashonaland. As Mutambirwa (1980) says. 
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The fact that Lobengula had granted no land 
rights, no powers to make laws nor authority to 
settle disputes was tacitly disregarded. 
(Mutambirwa, 1980, p. 34) 
What is important is that as Rhodes was deceitful to both 
the Shona and the Ndebele, Rhodesia was founded from the 
art, on mistrust. Rhodes went on to form his company the 
British South Africa Company, which organized the pioneers 
who went to Zimbabwe and set up an administration. This 
mistrust of the European settlers by Africans has been the 
only constant and consistent feature in Zimbabwe during the 
colonial era. Whatever the settler administration did for 
the African people was construed as a tactic to subdue them. 
When the settlers developed a system of education for 
Africans separate from their own, the mistrust grew stronger 
and many Africans refused to go to school. (Mungazi, 1982) 
Colonial Educational Practices 
Early Colonial Period (1890-1923) 
Company Rule. With the defeat of Lobengula, the 
company became the unchallenged authority on the land. 
According to Mlambo (1972), the company had already got a 
Royal Charter from the British government and Queen 
Victoria. This chapter expressed British support for the 
company's endeavors. A formal structure of government was 
set up with a legislative council and administrative and 
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judicial provisions. A department to look after and cater 
for African affairs was also set up and laws and regulations 
were announced in a document entitled "Native Regulations". 
The legislative council was formed in 1898 with Charles 
Colquhoun as the first administrator. He was later 
succeeded by Leander Starr Jameson in 1891. (Bexter and 
Turner 1966) Successive administrators like Milton, 
Drammond Chaplin and Arther Hawley designed legislation that 
governed and restricted African affairs especially 
education. 
The company was hated by Africans because it started 
levying hut tax from all adult males and engaged in forced 
labor practice. The forced labor system meant that if the 
government had work to be done, it could go to the Africans 
and pick out people to do that work regardless of whether 
they liked or not liked it would be paid or not as indeed 
most of the time they were not paid. (Parker, 1960) This 
also applied to the white miners and farmers. If a farmer 
wanted some workers he would go the village and pick out 
people he wanted. To refuse meant a certain jail sentence. 
This system had negative effects on education. When the 
missionaries asked people to come and learn at their mission 
centers, the people associated them with the settlers and 
many ran away into the forest and hills. African mistrust 
of the white settlers was beginning to show. 
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Aims of African Education. The settlers' intention in 
occupying the land they later named Rhodesia was to find 
wealth, especially in mining and agriculture. For this to 
succeed however, they needed African labor. So the primary 
aim of African education was to train them to become '‘'more 
efficient workers in agriculture and industry and render 
more efficient service to their European employers." 
(Atkinson, 1972, p. 90) So, right from the start, education 
for the Africans was limited to the role of servitude. It 
could also be argued that educating the natives to the level 
of the European settlers was thought to be dangerous as the 
natives would require the same rights and privileges as the 
settlers. This point was expressed by many historians, in 
particular, Dorsey (1989), who says that from the British 
conquest of Rhodesia in 1890 until independence in 1980 
education, it was used by whites to avoid economic and 
political competition from the black majority. 
It would appear then that political, economic and 
social superiority were thought of as factors that gave 
security. In a sense I think this restriction was part of 
the dilemma the colonialists faced. On the one hand they 
needed Africans to have skills so they could exploit them 
effectively. On the other hand, equal education would mean 
a threat. So provision of African education became a 
balancing act, to give just enough in order for them to 
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serve humbly. Atkinson claims that the settlers saw a 
'■'moral duty" to educate the Africans. He says, 
almost inescapably perhaps, they (the settlers) 
found themselves forced to balance on the one 
hand, the moral duty to hasten the pace of African 
development and on the other the political duty 
to safeguard the interests of the colonialists, on 
whose initiative the prosperity of the newly 
settled territories chiefly depended. (Atkinson, 
1972, p. 11) 
I think it is a contradiction to say that people feel 
morally obligated to provide an education that is 
oppressive. It is not ethical to think that some people are 
lower human beings and deserve a training for servitude. It 
therefore can not be morally defensible. After all who was 
going to be the judge of the settlers. They had done a lot 
immoral acts already, like cheating king Lobengula into 
signing a document that could be interpreted in various 
ways, by dispossessing the Shona of their land and by 
forcing people to work for them for nothing. Education was 
part of the continuing x'immorals" that the settlers were 
engaged in, or at least, that is how the Africans saw it. 
Industrial Education. In 1910 the government appointed 
a committee under the Chairmanship of Sir James Graham to 
investigate the character of African education and make 
appropriate recommendations. According to Mungazi (1982) 
the committee recommended that African education should 
follow three lines: Religion, Literacy and Industrial or 
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Vocational. The industrial would enable the Africans to 
improve their rural life. Literacy education would make 
them understand industrial and religious education. Mungazi 
adds, 
while acknowledging that academic education 
should eventually be extended to the African 
students, the commission recommended that 
education be designed and guided along the lines 
approved by the government. (Mungazi, 1982, p. 29) 
The settlers had a very limited idea of education for 
the Africans, one that would limit them. They made serious 
flaws in their calculations. The first is that they thought 
vocational education would make the Africans improve their 
lives at home, in the village. What they did not realize 
was that the acquisition of industrial skills made Africans 
aware of their potential and capability to acquire the 
skills that the settlers had. With this realization they 
became conscious of settler intention to oppress them. That 
was a serious miscalculation on the part of the settler. 
The second mistake was that literacy work would make 
Africans understand industrial and religious education. It 
is of the settlers to make such a conclusion. Literacy 
education makes people more aware of their existence, that 
is, the forces that act on them and those that impede them 
from achieving their goals. How could the settlers think 
that literacy education would only relate to religion and 
industrial work. Such miscalculations and irrational 
57 
conclusions were based on the settlers' negative attitude of 
the natives. Mungazi (1989) says that the attitude of the 
settlers was based on the Victorian beliefs that the 
Africans would advance better by engaging in a program of 
practical training rather than any other form of education 
and that practical training was consistent with African 
cultural practices. This merely camouflaged the fact that 
the ultimate purpose of colonial education policies was to 
train the colonized people to be good laborers. 
So African education was based on a wrong philosophy 
which was not made explicit to the Africans. Many thought 
of this industrial training as a preparation for a pool of 
forced labor which the settlers would tap on when the 
settlers needed it. Not all missionaries were in agreement 
with the government on practical education. For example, 
the Methodist Church, at its convention in 1946, made it 
clear that Africans needed academic education. Their 
statement reads in part. 
We believe that an education policy better than 
practical training awaits a clearer enunciation 
of principles regarding the Africans place in 
social, economic and political life of the 
country. Provision for academic education should 
be made in the interest of the advancement of the 
Africans and the country itself. (The Methodist 
Church, The Waddilove Manifesto: The Educational 
Policy of the Methodist Church, Feb 9, 1946. Kept 
at Old Mutare Methodist Archives.) 
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This was indeed a bold statement to make for the 
missionaries at that time. The missionaries were dependent 
on government for grants to their schools, the payment of 
teachers' salaries and government's good will to allow them 
to expand their educational institutions or start new ones. 
Of course as missionaries, the Methodists also saw that 
their work would benefit more from academic than practical 
education. 
Industrial training was defined as that education that 
included any one or more of the following, farming, brick 
making, building, carpentry and iron work for boys and 
domestic work for girls. (Report of the Southern Rhodesian 
Native Education Inquiry, 1925, p. 53-55) Government was 
now defining the curriculum. It shows that education was 
now under the control and limitation of government. 
Government Involvement in Education. Prior to 1899, 
educational provision and funding for African education was 
the responsibility of mission churches and other voluntary 
organizations. The government did not provide funds for the 
education of Africans. It only gave funding for schools 
that catered for European education. 
In 1899 the BSA Company administration established the 
first education ordinance which was primarily intended for 
Europeans but also had provision for African education as 
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well. (Mungazi, 1982) This legislation made two major 
changes in African education. It created a department of 
education with one section dealing with African education 
and it gave provision for aid grants to African schools. 
The provision of grants to schools was on condition 
that the schools gave no less than two hours of vocational 
training per day. The first payment was made in 1901 
(Mungazi, 1982). The government used the influence of these 
grants to stipulate the number of schools that the various 
missionary organizations could open for Africans. It is 
clear that government interest in African education came 
about out of fear--fear that if the missionaries were left 
alone, there could be an explosion of African education and 
that the Africans would be academically educated and 
therefore threaten them. So the government sought to 
control the following: 
• the number of schools built; 
• enrolment of African students; 
• the curriculum; 
• time allocation and time tabling; and 
• progress of students 
Giving and withholding grants was to be a weapon for 
controlling African education Murphree makes this 
observation, when he says "'The early government grants in 
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aid were given more from a desire to direct and influence 
African education along the lines least likely to clash with 
European education rather than for any real interest to 
develop and improve it." (Murphree, 1975, p. 41) 
Murphree goes further to say that by 1907 schools were 
graded and grants paid * according to the quality and 
efficiency of the school." It is clear that settler 
security was of paramount importance in this decision. The 
government, failing to wrestle with African educational 
advancement devised a plan that would not only curb that 
advancement but define the direction as well. The standards 
laid down by government of quality and efficiency are very 
subjective. It was the government that defined what was 
qualitative and anything else was rejected and the school 
ordered to close. This was obviously a ploy to undermine 
African advancement. However, despite all this, African 
education expanded. By 1913 the number of primary schools 
had grown to 193 and the number of pupils to 15,723. This 
almost trebled to 43,084 by 1920 (Mlambo, 1972). 
The most important thing that Africans could provide to 
the settlers was labor. For that, one did not need much 
education except for basic skills and an awareness of one's 
position in relation to the "master". So, the settlers were 
very much opposed to the type of academic education that the 
missionaries were trying to provide the Africans. 
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A report by the Native Affairs Department aptly expresses 
this settler attitude, 
Mission education made the natives unfit for work 
they were required to perform. They would refuse 
to work preferring to loaf about as learned 
vagabonds rather than stoop down to what they 
regarded as below their literacy knowledge. 
(Southern Rhodesia Native Affairs Department, 
1922, Number 16, pp. 100-101) 
The settlers were particularly critical of what they 
called ''mission bookish education" (Blake, 1977) . They 
argued that if the Africans were to be educated (and I am 
sure some preferred that they were not), they wanted it to 
be of a practical nature related to agriculture and 
industry. That would make the Africans good laborers and 
thus, would not compete with the Europeans. 
The educational expansion for Africans was due mostly 
to the fact that they had on the one hand admired the values 
of their new masters, and on the other, they wanted to break 
the white mystique and show that they too could meet any 
standard of measurement. With the expansion of European 
settlement and influence, it became apparent to the African 
people that education was the only medium through which the 
younger generation would be able to understand and cope with 
the new society that had been introduced in the country. 
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Self Governing Period (1923-1964) 
This period is marked by successive changes of 
governments but little or no change in educational policy, 
provision or expansion. In 1923 the Rhodesian settlers were 
given two options—to join the Union of South Africa or for 
Rhodesia to become a self-governing territory. They chose 
the latter and a government was set up under Sir Charles 
Coghlan. Charles Coghlan was succeeded by Moffat in 1928 
and he in turn was succeeded by Mitchel in 1933. (Blake, 
1977) 
Politicians. During the period of 1923 to 1934, 
educational provision developed steadily with the government 
making sure African curriculum was dominated by practical 
work. (Zvobgo, 1986) Mission Schools however tried to 
expand their institutions but that was only to be within 
government stipulation. Despite that, much progress was 
made by the churches in providing education. For example, 
Zvobgo (1986) says enrollment in government aided schools 
rose from 265 in 1901 to 9,873 in 1910 to 43,094 in 1920 to 
10,7122 in 1930, recording a rise of 404 times in 30 years. 
In 1934 Huggins became Prime Minister of Rhodesia. He 
tried to implement his policy of checking the development of 
African Education while at the same time promoting white 
education. The Second World War saw the enlistment of 8448 
Europeans for the war out of a settler population of 
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176,300. (Zvobgo, 1986) As this created a shortage of 
skilled manpower in industry, it increased the demand for 
skilled black manpower. These blacks had to be educated and 
trained in skills for jobs that were previously exclusively 
for whites. 
The years 1954 to 1962 saw the premiership of two 
politicians who were the most liberal, Garfield Todd and 
Edgar Whitehead. Enrollment, especially in secondary 
schools, increased two-fold according to the Report of the 
Director of Native Education. (1958, p. 6) Todd recognized 
correspondence (distance) education, which is a lot cheaper, 
in order to cater for those Africans who could not afford 
the fees in the formal system. Todd's successor, Whitehead, 
continued his predecessor's African education policy. The 
Minutes of the Executive Council 1958 paragraph 22(4) list 
Whitehead's successes in education as: 
• increasing capitation grants for primary and secondary 
schools; 
• providing student scholarships to mission schools; 
• establishing more schools for Africans; and 
• establishing teachers and technical colleges for 
Africans. 
The last two politicians in this period were by 
Rhodesian standards at the time, considered too liberal. 
Todd, particularly, was resented for being a missionary and 
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at the same time a politician. The whites who were the only 
people who could vote then, thought they would be more 
secure by ousting the liberals and voting into power the 
racist Rhodesia Front in 1962 which was to be the last 
colonial government with the outset of independence in 1980. 
Educational Administrators. Directors of African or 
Native education at this time played a very significant role 
in colonial education policy and practice. Of notable 
contribution were Harold Jowitt, George Stark and H.C. 
Finkle. They translated government political ideology into 
educational policies and made sure the practices in schools 
were in conformity with policy. Jowitt was appointed 
Director of the Department of Native Education in 1927 and 
held the post until 1934. Under him Africans had to have an 
education of a general nature for the majority rather than 
select a few elite to advance to high school. (Mungazi, 
1982) This meant that Africans were to be educated to a 
level of literacy and so industry, farms, mines and 
individual settlers would have a pool to get their labor 
from. Two other important developments under Jowitt were 
institutionalizing in-service teacher training and 
appointing inspectors of schools. The first appears to be 
positive on the surface but basically it was to avoid 
establishing colleges for Africans. That way an elementary 
school graduate would teach the lower grades with a dose of 
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methodology that he was given now and then. The inspectors, 
of cause, made sure the education of the Africans was as 
stipulated in the racist regulations. 
George Stark who succeeded Jowitt and was Director of 
Native Education from 1934 to 1953 had the same policies on 
schools expansion. He did not think that Africans needed 
secondary education as a priority. He however was concerned 
about the need for better-trained teachers. Programs in 
teacher education were allowed to be established by 
missionaries at the following church institutions: 
Kutama Mission Roman Catholic 
Dadaya Mission Church of Christ 
Morgenster Mission Dutch Reformed Church 
St. Augustine Mission - Anglican Church 
Waddilove Mission Methodist Church 
Stark thought teachers could be brainwashed into 
appreciating a low class education, in particular, one which 
focused on practical work more than academic work in 1935 
report is a case in evidence. He writes, 
The training of Native teachers holds an 
important place in the educational system of 
natives. It must be emphasized that a teacher who 
regards his work merely as teaching of the three 
Rs instead of the value of practical courses, has 
no proper vision of the greatness of his 
responsibility. (Stark, Southern Rhodesia: The 
Annual Report of the Director of Native Education, 
1935, p. 17) 
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This clearly spells out Clark's racist educational 
policies. He wanted to focus on practical work and prevent 
any academic advancement for the Africans and what better 
way than to start with the teachers. So the bottom line is 
that educational practices at this time were based on 
settler fear of competition with the Africans. This fear 
determined policy and the * standards" of quality. 
When Todd became Prime Minister of Southern Rhodesia in 
1954, he appointed H.C. Finkle as Director of Native 
Education. Because Todd was more liberal than his 
predecessors, Finkle's educational policies saw a fair 
advancement of African education. Under Finkle, secondary 
schools were improved. Mission schools were given grants to 
introduce four-year programs in secondary education. 
However, in typical colonial policy contradictions, Finkle 
also instituted a policy that barred children over the age 
of fourteen to enter primary school. As a result over 
60,000 children were denied entrance into mission schools at 
the beginning of 1958. 
Effects of Educational Policies. Government policies 
and practices for African education had far reaching 
effects. In line with government intention, the growth of 
African education was curbed, in particular, where 
government schools were concerned. It is an obvious 
conclusion that successive colonial governments since 1890 
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did not really intend to expand African education. To the 
contrast missionaries, however, tried to expand African 
education. The table below gives a clear picture. 
Table 1. Growth of Schools 1901-1970 
Year Government Mission or other 
1901 3 
1910 115 
1920 1 750 
1924 2 1216 
1930 2 1422 
1940 2 1392 
1950 12 2232 
1960 76 2792 
1965 89 3372 
1970 108 3345 
Source: Murphree (1975, p. 43) 
Government reluctance to build schools for Africans is 
a clear sign that colonial education policies and practices 
were racist and any expansion in African education was done 
by other bodies with government reluctance in approving 
establishment of the schools. Besides this stifling of 
schools expansion, government also designed the curriculum 
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and enforced certain educational practices in keeping with 
its racist policy. 
One other effect of the educational policies and 
practices at this time, was the denial of skilled work to 
Africans. Even the very few Africans who would have 
completed a basic secondary education just as the whites, 
were renegated to unskilled and semiskilled work. Together 
with the discriminatory pay structures that favored whites, 
we find Africans were economically disadvantaged. 
In 1954 a European earned 14 times more than an African 
on average. By 1966 it was 10 times. Although there was 
some improvement, the pay structures were still grossly 
unfair. Such blatant unfairness made Africans more 
conscious of the intent of the settlers. So it is 
paradoxical that an education meant for oppression turned 
out to be one that gave Africans a high consciousness of the 
nature of the people they had to deal with. The strategy 
back-fired on the settler. 
Another strategy of the European settler in order to 
keep Africans down was to cause or allow to occur, a high 
dropout rate for Africans. Murphree (1995) reports that at 
the height of colonial power the drop out rate for Africans 
was alarming. Of the pupils who entered school in a year, 
only one percent of them would complete four years of 
secondary education, while on the other hand, the figure of 
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whites who completed a four year secondary education was 
81%. Figures compiled from the Director's Reports 1951, 
1958, 1959, 1960, 1961, 1962 and Secretary of African 
Education Reports 1963, 1964 and 1965 show the following 
picture in graph form. 
The drop out rate was well designed. Fewer schools 
were available for the African children to continue with 
their education. The other impediments were money and the 
unrealistically high standards that were set for passing 
examinations. Anyone who failed was automatically expelled 
from school. This system in the end created an elite and it 
was that elite that led the fight against colonial rule. So 
by trying to stifle African education the colonial 
governments had created their own downfall. 
UDI Period (1965-79) 
In 1962 the extremely racist Rhodesia Front won the 
elections under Winston Field. Field was later ousted by 
Ian Smith who ruled as Prime Minister until 1980 when 
Zimbabwe became independent. Smith declared Unilateral 
Declaration of Independence (UDI) from Britain in 1965. It 
was during his reign that white super racist philosophy 
reached its peak in Rhodesia. This changed the provision 
and structure of education especially for Africans in many 
ways. 
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Rhodesia Front Ideology. The Rhodesia Front (RF) party 
believed, like the first settlers in the 1800's, that 
Africans were somewhat inferior and should not be allowed to 
govern the country. To that end, it designed an education 
system that excluded Africans from any real significant 
advancement in all spheres especially education. The 
party's ideology is well expressed by Blake (1977) when he 
says, 
Theories were expounded about the hopeless and 
inherent inferiority of Africans and the danger of 
a world wide conspiracy against Rhodesia 
consisting not only of communists, Independent 
African states and international financiers, but 
also comprising of the Fabian society, the London 
School of Economics, the BBC, the American Peace 
Corps, the State Department, the World Council of 
Churches, the World Bank, UNESCO and ... the 
United Nations. It was against this unholy, and 
one might think, somewhat improbable alliance, 
that the Rhodesia Front was doing battle on behalf 
of civilized responsible, Christian standards. 
(Blake, 1977, p. 345) 
It is clear from the above that the Rhodesia government 
was cacooned in its own racist world absolutely unperturbed 
by outside opinion. The government was prepared to fight 
African advancement as much as it was prepared to ignore 
opinions of international establishments. It was with this 
arrogance that it designed an education system for Africans. 
Most whites at the time were emphatic opponents of 
multiracialism and of African political advancement. To 
them, it did not matter that these were the sixties when 
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people all over the world were clamoring for social, 
economic and political justice. For example, this is the 
time when many African countries like Nigeria, Ghana, Kenya 
and many others became independent. In America, civil 
rights was a hot issue and in Britain and other parts of 
Europe there was a demand for equal education opportunity 
and the destruction of a class social system. Despite all 
that, the white settlers in Rhodesia had not advanced an 
inch from the Victorian era on their attitudes to Africans. 
Typical settler thinking at the time is expressed by a 
Lieutenant-Colonel Ichabod Allen when he wrote, "If the 
European is ousted from his pride of place, it could only be 
done by an intelligent race, a requirement that precludes 
the African." (Blake, 1977, p. 375) The following is a 
description of how this racist ideology determined 
educational policy and practice in African education. 
RF Education Policy. The RF government conjured a plan 
whereby educational advancement for Africans would be most 
insignificant if anything. This plan was to put African 
schools under local authorities called councils. The 
objective was to make Africans responsible for their own 
education and development in line with its policy of 
separate racial development. Africans paid tax to the 
council and the council as a local authority would 
distribute this money as it saw fit. On the surface this 
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seems alright but a close examination reveals that the 
councils did not have enough money because the tax paid by 
the poor people was too little for such an enormous task. 
Further, councils did not have the experience of organizing 
and running education systems. Zvobgo (1986) says on this 
point, that Africans were overtly given responsibility to 
determine their own educational affairs as they saw fit but 
were in fact without power and the necessary resources to 
enable them to actually determine policy and implement it. 
In 1966 the government presented its blueprint on 
education. It was called the New Education Plan. This 
contained radical changes in policy for African education 
especially with regard to the selection process of students 
who were to proceed from the primary to the secondary 
school. Only 12.5% of all African children completing their 
primary education every year would be allowed to proceed to 
academic secondary education and 37.5% would be channeled to 
a new vocational secondary school to be known as F2. The 
academic secondary was the FI. The remaining 50% graduates 
of elementary education would be left with no provision 
whatsoever of getting into the formal system. They could, 
if they chose to further their education, enroll in 
correspondence colleges. They would, of course, meet the 
cost of that education on their own. 
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Further, government financial provision for African 
education was drastically reduced. Expenditure on African 
education was decreased from 8.6% of the Gross National 
Product (GNP) in 1965 to 2% in 1967. (Rich, 1967) 
Mlambo (1972) sees this plan as essentially dividing 
not only the settlers from the Africans but also drawing a 
wage among the Africans themselves. When fully implemented 
the plan brought about very obvious disparities in education 
provision in different areas. Those areas with a high wage 
earning population or perhaps more affluent would afford 
higher taxes for better education for their children. The 
poor areas would not be able to provide adequate facilities. 
A situation would then arise whereby people migrate from 
poor areas to affluent areas leaving the poor areas poorer. 
Dorsey (1989) observes that the plan was also limited 
in that government had not consulted missionaries and other 
organizations that ran schools. These authorities refused 
to build such schools as the vocational secondary schools 
(F2). By 1976 only 59 of these schools had been built with 
only 7.8% primary school leavers enrolled in them instead of 
the planned 37%. 
If a sense the government had failed. It had failed to 
interest people in its type of education. The plan was a 
complete flop, one might say. On the other hand government 
had tremendous success. While it had planned for only 50% 
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of students to proceed to secondary school, now they were 
actually only 20.3% (12.5% + 7.8%). African educational 
advancement had reached its lowest ebb in many years. 
Actually, as it turned out, this was the seed for the 
government's own destruction. The 80% or so who could not 
find secondary education became unemployed. African 
nationalism was increasing and a guerilla war was imminent. 
Those unemployed became the pool from which the nationalists 
enrolled their cadres for training in guerilla war tactics 
and insurgence in Zimbabwe. The doom of the RF of Smith and 
of colonialism as a whole was spelled. 
Effects of RF Policy. The effects of the RF education 
policies were explicitly observed in two areas, school 
enrolment and educational finance. Educational practices 
that emanated from a racist policy were implemented by 
absolutely callous people. The same unfairness applies to 
the financing of education. In 1965 the government paid 
$206 per European child and only $18 for an African child 
(Mungazi, 1982). By 1971 the government was paying $236 for 
a European child and $84 for an African child on average. 
(Secretary for African Education's Annual School Report, 
1971) 
The Rhodesia Front government did not seem to be aware 
that such educational policies would be the nucleus of its 
demise. It tightened control on what to learn, who was to 
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teach it, what schools one could go to and what financial 
and material resources would be available. One needs to be 
extremely blind in order not to see that the policies of the 
government are a recipe for revolution. The supposedly 
unintelligent Africans were proving the contrary. The next 
thing was to challenge the settlers seeing that, they 
themselves, could not measure up to their own standards. 
The revolution and war that occurred in Zimbabwe was part of 
this process of challenging the settlers in anyway possible. 
The native people had confidence that if they could beat the 
European settlers in academic education then they did not 
see why they would lose in the battlefield. That mystique 
of the European had been unveiled and found to be nothing 
but their fear and insecurity which led them to oppress the 
Africans. 
Current Educational Practices 
The injustices that we examined in colonial education 
especially during Smith's UDI were in a sense caused by 
educational policies and practices and in another way 
educational practices were the result of the injustices. 
Even classroom practices depended on outside factors like 
politics, resource allocation and the economy. The whole 
establishment in the country at the time was geared towards 
certain educational policies and practices that the Africans 
saw as gross unfairness. 
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When Zimbabwe became independent, the new government 
led by Robert Mugabe, sought to redress the imbalances and 
injustices in all spheres of life. It focused mostly on 
education as an instrument of change. In this section of 
the chapter, I will try to explore the new structures of 
education. I shall also present an account of certain 
programs that the government believed were central in its 
socialist transformation. Education With Production (EWP) 
in the primary and secondary schools, political economy (PE) 
in the secondary school and the new way of training teachers 
called the Zimbabwe National Teacher Education Course 
(ZNTEC) are all typical programs that are identified with 
the new order. The examination of these programs will look 
at the success or failure of these innovations. 
ZANU Ideology. The Zanu Patriotic Front (Zanu PF) 
party waged a guerrilla war in the 1970's to oust the 
colonial regime of Ian Smith. For this they got military 
training and equipment from socialist countries like 
Hungary, Yugoslavia, North Korea. Western block countries 
like Britain, German, France, USA did not help militarily. 
They imposed sanctions on the Smith regime. Zanu did not 
only get military help from the socialist countries, it also 
got an ideology-socialism, which became the basis of the 
different establishments in the country after independence. 
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At independence, the government's ideology was 
scientific socialism based on Marxist-Leninist principles. 
Reforms were planned and implemented within this ideological 
framework. The government aimed at establishing a 
democratic and egalitarian society. This was a way of 
trying to redress the injustices perpetrated upon the 
African people by successive colonial governments. (Zvobgo, 
1986) At the time the Zanu-FP government took over, the 
Zimbabwe society was stratified mainly on racial criteria 
which was the basis for ordering nearly all social 
relations. (Dorsey, 1989) As we have seen during the 
colonial era, the continued manipulation of the economic, 
political and educational structures was particularly 
important in manipulating white dominance. It is therefore 
not surprising that most policies of the new government 
aimed at reversal of former practices. 
Zanu Election Manifesto - 1980. The Zanu 1980 election 
manifesto spelt out the objectives of the party. In 
education it clearly states that if elected, the party 
would, maintain a uniform educational system and 
abolish the distinction between African education 
and Euopean education. It will be the 
government's major concern to maintain an 
educational system of high quality in respect of 
both its organization and content. (ZANU-PF, 1980 
Election Manifesto, Item L, p. 12) 
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This was the first time someone had come up in writing 
with no fear, expressing the abolition of a double stream 
administration in education—one for the whites and the 
other for the blacks. Many people could not even think it 
possible that the Africans could ever be free to go and 
attend any schools they chose. 
Item L of the manifesto further outlines the main 
principles to guide education as: 
• the abolition of racial education and utilization of the 
educational system to develop in the younger generation 
a non racial attitude and a common loyalty; 
• the establishment of free and compulsory primary and 
secondary education for all children regardless of race; 
• The orientation of education system to national goals; 
• The basic right of every child who had no or little 
educational opportunity to literacy and adult education; 
and 
• The role of education as an instrument of social 
transformation. 
The pursuit of these aspirations had to take cognizance of 
certain practical realities like human, financial and 
material resources. Without these, the goals would not be 
translated into action. 
It was hoped that different regulations and laws would 
shape the implementation of these goals. Education was 
viewed by the new government as an instrument of change. 
Its purpose in this respect was what Ngara and Chung (1985) 
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called "'the planned and systematic shaping of 
consciousness." Just as the colonial government education 
policies, structure and curriculum aimed at the Africans 
accepting a back seat position in their country, the new 
education aimed at giving an awareness of pride and self 
worth in being African. The manifesto was the first 
official document to point the new direction of education. 
Chekenyere (1984) argues that the manifesto led to a 
redefinition of the process of education. In particular, it 
led to the release of a document by government called Growth 
With Equity in 1981. In it, the government says that the 
central role of education is of paramount importance in the 
racial and economic development of the country. It is a 
human right and a basic human need. 
According to "'Growth With Equity" which emanated 
directly from the Manifesto, education is an economic 
investment in human beings who are the most valuable 
resources of any country. It should enable Zimbabweans to 
acquire knowledge which will influence their attitudes, 
values and skills. Education is expected to cover a wide 
spectrum in its content and form yet at the same time being 
involved with local values and combined with practical 
knowledge of concrete conditions. 
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These may appear general and ideal goals of education 
in any society. They are however of great significance in 
this context. For the first time, what was considered fair 
by the Africans was explicitly expressed with the intention 
of implementing it. But as it turned out, the "'ideal" goals 
of education were blended with political or ideological 
overtones by politicians. Robert Mugabe who was then, the 
Prime Minister, made clear the ideological orientation of 
education. He says. 
There are those who even deny that education 
should have anything to do with values, especially 
those of a political nature ... It is the mission 
of education to turn out young men and women who 
are intellectually attuned to the requirements not 
only of their physical environments, but of their 
social environment as well, the ideological aspect 
must necessarily constitute an integral part of 
the educational experience. (Mugabe. R., Speech, 
1981, at a conference called Education, Past, 
Present and Future) 
It is Harber's (1985) opinion that the ideas expressed 
in the Manisfesto and subsequent pronouncements by the Prime 
Minister were really a follow up to an education system that 
had started in guerilla camps of Tanzania and Mozambique 
where intensive political education was used. As we shall 
see later, many programs in education aimed at a political 
consciousness of the people. This in some cases helped the 
programs and in others it brought about bitter resentment 
from certain sectors of the Zimbabwe society. Political 
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education became the 'corner stone" of the new education 
system at primary, secondary and tertiary levels. 
Socialist Education. The Zanu government had a task to 
define socialism and socialist education to the people. 
This was done by politicians at political rallies or by 
administrators in Ministry of Educational circulars and 
regulations. One of the ways was to use academics to write 
papers, modules or books that defined the new education. 
The most significant definition of socialist education 
was given by the then Minister of Education himself, Dr 
Dzingai Mutumbuka in 1981 at a seminar entitled '‘'Education 
in Zimbabwe, Past Present and Future". He says that, 
• Education should be mass based in order to serve the 
development needs of the masses; 
• Education must emphasize unity and equity; 
• The curriculum must give a scientific and technological 
bias; 
• Non formal education should equip the masses with the 
necessary skills to control their lives; 
• Education must promote national unity and establish a 
non-racial society of productive and thinking citizenry. 
Except for mass based education, the rest of the 
proposals are what you also find in capitalist countries. 
So the distinction between socialist education and 
capitalist education is not quite brought home here. 
Academics also did their part in defining socialist 
education. In particular Gwarinda (1985), Chung and Ngara 
(1985) and Zvobgo (1986) were widely respected. Gwarinda 
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sees socialist education as mass education for liberating 
society from the oppression of capitalism. Ngara and Chung 
define socialist education as polytechnic education which 
links mental and manual work. To Zvobgo, socialist 
education is education where students focus on practical 
subjects and education with production which we will examine 
closely later. The significance of these academics was that 
they were respected not only in society but by government 
and party. Further, the books that they wrote had each a 
foreword by a minister in government who stressed the need 
for change. One of course wanders how intellectual and 
academic a book that is introduced by a politician can be. 
For example in Chung and Ngara (1985), the foreword was 
written by Dr Ushewokunze who was the Minister of Health 
then and also the Secretary of the Commissariat and Culture 
in the Zanu (PF) party. He recommends that the party should 
ensure that the state opens a diploma and degree course in 
the subject of Leninist/Marxist philosophy and Political 
Economy as a professional teaching course and have these 
taught in schools, colleges and the university. 
Such recommendations are more political than academic. 
At that time what a minister said or wrote was taken quite 
seriously. After all these were the people charged with 
transforming the Zimbabwe society. So one wonders whether 
the definitions of socialist education were not more 
83 
political than anything else and only needed the 
recommendation of the intellectuals to make them more 
worthy. 
It was then with these goals of socialist education and 
with a conception of a socialist society as one that is 
egalitarian, that the Zimbabwe government embarked on new 
policies and practices in education. The significance of 
this definition of socialist education is that it provided a 
basis upon which policy and structures of education could be 
designed. The various definitions brought foreword by the 
different authors we saw above also meant that socialism and 
socialist education were not conceptualized in the same way. 
The different ways of defining socialism led to the lack of 
a clear cut definition of policy by the party and 
government. This made the implementers of policy like 
teachers and administrators frustrated and sometimes this 
led to failure of certain policies. 
Formal Education: Structure of Education Ministries. 
There are two ministries that deal with education affairs in 
Zimbabwe, the Ministry of Education which is responsible for 
primary and secondary education, and the Ministry of Higher 
Education and Technology which is responsible for colleges 
and universities. 
Ministry of Education. The Ministry of Education 
consists of four divisions and is under the responsibility 
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of the Minister of Education and the Deputy Minister who are 
politicians and are appointed by the President. The highest 
civil servant, like in all the other ministries, is the 
Permanent Secretary. The Secretary is deputized by four 
people each responsible for a division. The Education 
Development division is responsible for curriculum 
development and nonformal education. The Schools Division 
caters for professional staffing and maintenance of 
standards in the schools and examinations. Finance and 
administration is charged with financial and administrative 
matters of the Ministry including estimates and expenditure 
control. The planning division is concerned with the 
physical development of the various sectors of the Ministry 
including the building and expansion of schools. 
Ministry of Higher Education and Technology. The 
Ministry of Higher Education and Technology's mission 
statement reads as follows: 
To provide regulate and facilitate tertiary 
Education through the planning, development and 
implementation of effective policies, the 
Provision of resources and management of 
institutions in order to meet the human resource 
requirements of the economy and equip individuals 
to realize their full potential. (Zim Web, 1996) 
This is quite a mouthful of a statement but notable is 
that the socialist rhetoric of education for the masses, 
creating an egalitarian society and instilling a socialist 
consciousness, as was the case at the beginning of 
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independence in 1980, is all gone. It looks like economic 
realities sobered the socialist revolutionary emotionalism 
of the early 1980's. 
The Ministry has six departments as follows: 
• Manpower Planning and Development is responsible for 
manpower planning, manpower research. Teacher Education, 
Vocational and Technical Education. Each has its 
function clearly defined. For example, the Department of 
Teacher Education trains teachers to meet the manpower 
needs in the school system. It coordinates teacher 
training programs, oversees teaching practice and 
produces distance education modules. 
• National Council for Higher Education processes the 
appointment of those members of the University council 
who are appointed by the Minister of Higher Education and 
Technology. It receives and processes applications for 
the assessment of foreign qualifications and liases 
between the Minister and universities. 
• National Council for UNESCO organizes and oversees the 
implementation of UNESCO activities in the country. It 
also interacts with UNESCO member states in the African 
region. 
• Human Resources and Administration Department is 
responsible for maintaining Ministry records and 
controlling the staff establishment in the Ministry. 
• Curriculum Development, Examinations and Trade Testing 
department coordinates the design, development and review 
of vocational and technical curricula. It develops and 
examines theory and practical tests for skilled workers 
in industry and issues certification to successful 
candidates. 
• Finance, Vocational Training, Loans and Scholarships 
department is responsible for compiling the Ministry's 
recurrent expenditure estimates, controls funds voted by 
Parliament to the Ministry and supervises the collection 
of revenue. It plans the development of training 
institutions and administers and disburses students loans 
and grants. 
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It is not within the scope of this study to examine and 
evaluate the rationality of having two ministries 
responsible for education instead of one. It is, however, 
very clear that the two ministries will need two ministers, 
two deputy ministers, two Permanent Secretaries, numerous 
deputy secretaries and all the other administrators. One 
hopes that this rather extravagant practice would lead to 
better efficiency and effectiveness. As I have pointed out 
above, the socialist vocabulary seems to be a thing of the 
past. There is no mention of transforming society or 
equitable distribution of wealth and resources. This is 
very significant because it is an indication of change of 
policy and practice in education. One expects to see 
educational practices that are governed by educational 
principles rather than by politics and political rally 
statements. 
The following is an examination of educational 
practices as from the time Zimbabwe got independent. I will 
try to look at the changes effected at primary level and how 
these have changed the landscape in the secondary and 
tertiary sectors. 
Ministry of Primary Education and Secondary Education. 
Officially, primary school is free and compulsory. The 
government however has no mechanism to ensure every child 
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attends school. So the later is not enforced. Gatawa 
(1995) argues that the economic and manpower realities 
forced government not to enforce children to attend school. 
It only enacted the compulsory education law in order to 
appear to be keeping election promises. 
Children start school at age six and spend seven years 
in the primary school. At the end they sit exams for the 
"primary school certificate". This certificate will 
determine, according to how one performs, the school one 
will go to for secondary education. Preschool education is 
not common in Zimbabwe. Many communities especially rural, 
do not have provision for preschools. It is generally the 
responsibility of local communities. Government involvement 
in preschool education takes the form of a small allowance 
to the teachers who work at preschool centers and meeting 
the cost of their training, the management of the center and 
its supervision. 
Both primary and secondary schools in Zimbabwe are 
grouped according to certain criteria which we will examine 
below. This was actually done during the colonial regime of 
Ian Smith by 1979 Education Act. When Mugabe took over as 
Prime Minister, the grouping remained basically intact but 
had certain provisions for mobility of students from one 
school or from one community to another, which was not so 
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before. There are three types of schools—group A, group B, 
and group C. 
Group A schools are government urban and rural schools 
which were formerly exclusively for whites only during the 
colonial era. These schools are more privileged in that 
generally they have better resources in terms of manpower 
and equipment. Originally, with the zoning system, only 
children of parents who returned or owned property in 
certain areas could send their children to group A school. 
Because of the 1931 Land Apportionment Act, no African was 
allowed to own property or reside in these areas unless it 
was to give domestic services. So, Africans were precluded 
from attending these schools. 
In the rural areas, group A schools were meant for 
children of white farmers or miners. They are normally 
boarding and structured on the lines of British public 
schools like Eton, Harrow, Rugby and Westminster. The fees, 
even now after independence, are very high and therefore 
prohibitive to the majority of the African population. 
These schools still continue to cater largely for children 
from economically privileged classes who live in former 
white suburbs or farms. But as enrolment increased after 
independence their supposed * quality" decreased in inverse 
proportion. 
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Group B Schools were originally designated for Africans 
and were situated in urban areas which are known as 
townships or high density suburbs. They have always had a 
higher teacher/pupil ratio which has averaged 1 to 40 while 
the group A schools averaged 1 to 30. (Zvobgo, 1986) In the 
colonial era, these schools were meant to separate the races 
and provide unequal resources. After independence, the 
government has built many more of group B schools both 
primary and secondary. In many cases, the overflow of these 
schools would be allowed to register at the nearest group A 
school--a thing that was taboo before. 
Group C schools are considered private schools. They 
are run by a local authority like a council, a municipality 
or a church organization. These are the most numerous in 
all the schools. They are characterized by high enrolments 
and high teacher pupil ratio which averages 1 to 50. 
(Zvobgo, 1986) The government provides grants in aid to the 
schools. Material resources including buildings and 
equipment are generally inadequate. 
Expansion in Primary Sector. At independence in 
Zimbabwe, primary schools saw the highest enrolment ever. 
There was also at this time the highest expansion of schools 
both in the primary and secondary sectors. This massive 
educational explosion had its implications and effect on 
other sectors of the society. But first I want to examine 
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the cause of this expansion. Expansion was inevitable 
because of the following reasons: 
• At independence the government's first priority in 
education was to reconstruct and open schools that had 
been closed during the war. 
• The party election manifesto promised provision of 
education to all at all levels without any impediment. 
The expansion was therefore part of meeting election 
promises. 
• In Sept 1980 government announced free primary education. 
The result was that enrollment in primary schools soared 
from 819,586 in 1979 to 2,263,947 seven years later. 
(Dorsey, 1989) 
• The age restrictions which had been imposed in the 
colonial era about the age after which one was not 
allowed to enroll at any school, were scrapped. So you 
had fifteen year olds who had been excluded before, now 
going to start the first grade. This had its own 
problems for class management and curriculum 
organization. The table below shows expansion of schools 
in both the primary and secondary sector. 
Government commitment to expanding educational 
provision. From 1981 there is a jump which steadies and 
levels by 1984. That was the saturation period. The 
government seemed to consider from 1984 that there is a 
general adequacy in educational provision in the country. 
This leveling could also reflect lack of donor funds as 
expansion was funded in many cases from external funds. It 
could also be argued that the slowing in the mid eighties 
was a reexamination of the policy of mass education in view 
of the crumbling socialist regimes worldwide. The 
possibility that the government had realized that provision 
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of education was to be met by equal expansion in industry 
which did not materialize cannot be ignored. There were 
many primary and secondary school graduates who were not 
only unemployed but unemployable. 
Table 2. Enrollment Expansion 1974-1995 
Year 1974 1979 1981 1983 1990 1995 
Primary 836500 892651 1680143 2164118 2119865 2482508 
Secondary 66548 72335 144735 188467 672650 711094 
Total 902958 964986 1824878 2352585 2792515 3193602 
Source: Annual Reports Of Secretaries of Education, 1974-95 
The leveling in the primary school enrolment from 1983 
is obvious. For the secondary school enrolment there is an 
upsurge in the 1990's. This can easily be explained by the 
fact that this was actually the effect of the primary 
expansion in the 1980's. Secondary school building 
expansion which was done later than the primary may also be 
responsible for the increased enrolment. Many rural 
secondary schools in group C were built at that time. They 
were day schools and charged comparatively lower fees than 
the mission schools. Their requirements for one to enter 
the school were not stringent. Therefore many people who 
could otherwise not have gone to secondary school had the 
opportunity to do so. 
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Primary Curriculum. The school curriculum embodies the 
values, norms, objectives, interest, priorities and 
directions of the state and other power sectors or forces in 
society. As such it can cause conflicts and contradictions 
that arise from certain disagreements. Zimbabwe inherited a 
colonial curriculum at independence which has been 
criticized as "racist, elitist, Eurocentric, competitive, 
individualistic and capitalist oriented". (Jansen, 1991) 
Zimbabwe has a common curriculum in the primary school. 
It is centrally determined by national subject panels which 
are composed of education officers, teachers, and 
representatives of interested bodies like churches, the 
university and teacher associations. The work of the panels 
is coordinated by the Curriculum Development Unit (CDU) 
which is a division of the Ministry of Education. The CDU 
is charged with the promotion of new teaching methods in the 
different subjects both at primary and secondary levels. It 
introduces new areas of study and promotes the child 
centered approach to educational practice. Its chief 
function is to compile syllabuses for every school subject. 
The syllabus is then made public and national publishes are 
invited to submit drafts of textbooks confirming to the 
syllabus. The evaluation team at the CDU evaluates the 
syllabus in relation to the degree to which the text 
corresponds to the state's goals. The CDU's 1989 Manuscript 
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Evaluation Guidelines states the criteria for accepting a 
syllabus. The main criterion is whether the syllabus 
'promotes a strong scientific socialist understanding of 
Zimbabwe society." (p. 4) 
The subjects presently taken at primary level are 
basically the same as those before independence like 
English, Shona, Ndebele, Environmental studies, social 
studies, mathematics, agriculture, music, home economics, 
art, physical education. The content has changed more in 
some subjects than in others. In social studies for 
example, certain orientations in history have been replaced 
by more politically acceptable terms. This change in the 
content of the curriculum is aimed mostly at building a 
sense of oneness and pride among the people. 
Curriculum Innovation (EWP). One of the significant 
areas where government tried to implement some changes in 
educational practice is the introduction of the Education 
With the Production program (EWP). This was an extension of 
the curriculum in Mozambique refugee and guerilla schools 
during the war of liberation. The philosophy behind it is to 
train both the mind and the body in order to be productive. 
According to Zvobgo, EWP seeks to integrate theory and 
practice across the curriculum. (Zvobgo, 1986, p. 53) To 
Chung and Ngara, it means 'greater emphasis on science and 
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technology. . .and relating them closely" (Chung and Ngara 
1985, p. 106) while to Gwarinda (1985) EWP means that 
students are to be trained in intellectual and manual 
skills. 
Basically, this program (EWP) was an innovation that 
was thought to be in line with government ideology of 
socialism. There was a lot of encouragement that schools 
produce vegetables, that students build shelters for the 
homeless using the skills they had learned at school. I was 
at the time (from early 80's) involved in training teachers. 
When we went out to rural schools to supervise student 
teaching, it was required that each student teacher show 
what EWP project he or she was engaged in. If one were not 
involved in any project, then they would not be certified as 
a teacher. 
EWP was a government policy that had to be implemented 
at the school and tertiary level. There was no syllabus 
from the CDU and so people interpreted it differently. Some 
thought you had to produce something in every subject, even 
in academic subjects. So you had people writing poems, 
designing educational media and claiming that that was EWP. 
The various definitions made it a rather wooly concept. 
Besides running schools which were supposedly examples of 
EWP in practice, like Chindunduma, the government did not 
design a mechanism to enforce this policy. Further, it did 
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not quite define its own conception of EWP. This program 
was a failure because if a school did not engage in any 
productive exercise, it did not really matter. The policy 
was not enforced. 
To some people EWP was linked to the practices of 
vocational education used during the colonial era to arrest 
African advancement and prevent competition. Anything 
practical was considered inferior and therefore oppressive. 
Very few schools at present are engaged in any EWP projects 
and such engagement is purely out of interest not out of 
some official policy. 
Secondary Education. Secondary education in Zimbabwe 
is three tier. The first tier after the seven-year primary 
education leads to the '‘'Zimbabwe Junior Certificate." After 
another two-year period the students sit for the Ordinary 
level certificate and two years later, they take exams for 
the Advanced level certificate. Those why pass the last 
tier may proceed the university depending on how well they 
pass and how many places. 
Secondary schools like primary schools are also 
categorized into group A, group B and group C. The 
description given for each group in the primary sector 
applies to the secondary. The most numerous secondary 
schools are group C which are run by missionaries (mostly 
boarding) or run by rural and district councils-mostly day. 
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Secondary schools unlike primary are fee charging. The 
amount of the fees depends on the type of school and what it 
provides. The most expensive schools are the group A 
secondary schools which are run by farming communities. 
These charge exorbitant fees which automatically exclude the 
majority of the African people. The schools that charge the 
least fees are group C rural day secondary schools run by 
district councils. Here the facilities are also poor. The 
teachers are mostly primary trained or non-graduate 
secondary trained. In most cases there is no electricity at 
the school and no piped water which restricts curriculum 
activities. 
Schools Expansion and Implications. The causes of 
schools expansion we have discussed under primary schools 
also apply to the secondary sector. Of note however, is 
that the expansion in the primary sector necessitated a 
corresponding expansion in the secondary. Since the fees in 
the group C rural day secondary schools were low, secondary 
education became accessible virtually to every child in all 
parts of the country. To get a clear picture of this 
explosion of secondary education, the tables above (p. 69) 
refer. Secondary enrolment expansion was felt especially in 
the early 1990's as it was the effect of primary expansion 
in the 1980's. 
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The expansion of educational provision in terms of 
enrolment and number of schools in both the primary and 
secondary sectors had far reaching implications. It is an 
example of when education practices change society and its 
culture. New ways of solving problems and looking at them 
had to be devised. Educational revolution had led to 
cultural revolution. The following are some of the major 
effects of expansion of schools and enrollment. 
• A higher enrolment meant shortage of classroom space, 
often classroom were overcrowded and schools had to 
device a two tier day. This is when some students come 
in the morning session and others in the afternoon. This 
had the effect of overworking the teachers and therefore 
frustrating them. Many left the service making the 
situation even worse. 
• Teaching methods had to be changed in order to devise new 
ones to cater for this massive expansion. This 
frustrated the teachers further because they had been 
comfortable with their old ways. 
• School cultures changed because relationships among 
teachers, principal, students and parents had to change. 
• The principles of administration taught before did not 
prepared anyone to manage such numbers and therefore new 
ways of running schools were formulated that would make 
the school at least to function despite the depleted 
resources. 
• Infrustrastructural services especially in rural areas 
changed. Roads had to be paved in order that people 
could access bush schools. Shopping centers had to be 
opened. Transportation and health services had to be 
started or improved if they had existed before. Post 
offices were built because there had to be an efficient 
postal system. All this had the effect of opening up the 
once isolated rural communities and bringing literacy and 
a wider sense of awareness to the people. 
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• New industries were started especially in rural areas. 
For example, the demand for school uniforms meant people 
could come together, made the uniforms and sell to the 
schools. 
• Expansion also meant that those children who would 
normally be at home helping with the household chores 
were no longer available during school time. They had 
all gone to school. There were no idle and loafing 
youths anymore. Parents had to devise ways to go by. 
School expansion had the effect of changing people's 
culture. 
• Schools expansion also meant that a corresponding 
expansion had to occur in the tertiary sector--colleges 
and university and also in industry to provide 
employment. 
• One very important effect of expansion of education was 
the falling of standards. If the pass rate is any 
indication of '■'standards" then they definitely fall as 
demonstrated in the table below. Passing at "0" level in 
Zimbabwe is getting passes in five subjects. 
The figures above are self explanatory. There was an 
obvious trend in the decrease of the pass rate from 1980 to 
1986. It is most noticeable in 1984. This is because this 
was the year when those who enrolled at independence in 1981 
had reached form 4 which is the year they take examinations 
for the x'0" level certificate. The 11.4% pass rate in 1986 
cannot by any standards be called high. Actually it is a 
cause for concern. Something is wrong with the system. It 
is of course appreciated that the number of passes 
increased. Thus, Zimbabwe had more people who claimed a 
place at college or in employment because they had passed 
their '■'0" levels. The number of pupils who took exams had 
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increased about 21 times between 1980 and 1986. During the 
corresponding period, the pass rate had fallen six times. 
One of the things that worries is to find out where, that 
is, in what schools A, B, or C the pass-rate had fallen 
drastically. This could have affected the rest of the 
national pass rate. The table on the following page 
indicates which schools are most ineffective. 
This table paints an interesting picture of the effect 
of expansion of schools after independence in 1980. The 
first thing that one notices is that all the schools except, 
the private schools have had their pass rate drastically 
reduced. The highest reduction is with government group B 
schools. These are schools in the former African townships 
which also had the highest increase of enrolment. Most 
noticeable is the low pass rate of District Council schools 
(14%). These are the low fees rural day schools. The 
private schools on the other hand have the highest pass 
rate. The fees are high and only children of middle class 
parents attend such schools. The pass rate may be explained 
by the fact that there are better facilities at the schools 
and better qualified teachers because they have the money to 
attract the best. It could also be that as most students of 
these schools came from well to do families they have a 
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Table 3. "O" Level Passes by Type of School 
Type of 
school 
1982 
N % 
1983 
N % 
1984 
N % 
Govt. Group A 
(urban) 
1065 44 1164 39 1783 30 
Govt Group B 
(urban) 
582 42 998 38 2482 22 
Govt Group B 
(rural) 
225 22 216 31 387 18 
District 
Council Sch. 
1120 14 
Mission 
Schools 
714 58 1345 52 1995 45 
Private 
Schools 
166 52 180 67 279 57 
Source: Examination Branch Statistics, 1982-84 
supportive background and role models. As I mentioned 
earlier, if pass rate has anything to do with indicating 
standards then the argument that standards have fallen is a 
given. 
Secondary Curriculum. The Secondary curriculum is the 
responsibility of the CDU. The process of approving 
syllabuses and textbooks is also the same as described under 
101 
the primary curriculum. Most of the basic facts mentioned 
in the primary sector also apply to the secondary sector. 
The school year is made up of 188 days and the secondary day 
has up to 8 hours of teaching. 
Secondary school key subjects include English, Shona, 
Ndebele, French, History, Biology, Mathematics, Geography, 
Physics, and General Science. English is the medium of 
instruction in all subjects except in Shona and Ndebele. 
Government has been trying to ensure that secondary 
curriculum responded to the needs of the economy and 
prepared graduates for professional training. More 
technical subjects have therefore been added to the 
curriculum like Fashion and Fabrics, Nutrition, Cookery and 
Technical Drawing. Each of these subjects these subjects 
has subject a subject panel. Examinations are given at the 
end of the first two years or four years or six years. 
There is a compulsory core curriculum consisting of Science, 
Mathematics and English. 
Curriculum Innovation (PE). In this section, I want to 
look at a subject that the government tried to introduce 
into schools but had some problems until the government gave 
up and the subject was cancelled. The subject's hidden and 
explicit goals, the process of curriculum development taken 
and the role of interested bodies show a dynamic which is 
typical of educational practices in Zimbabwe today. It 
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shows that the government even though it is the central 
authority cannot just bulldoze its way in education. 
Educational policies and need support from various sectors 
of society in order to be implemented. 
The introduction of Political Economy (PE) in the first 
two years of the secondary school was intended to be part of 
turning the country into a socialist state in line with the 
government ideology of socialism. The PE syllabus was 
therefore intended to * acquaint pupils with the fundamentals 
of political economy and the subject matter was to be taught 
from the Marxist-Leninst perspective." (The Political 
Economy Syllabus, p. 1, Ministry of Education, Harare) 
The PE syllabus was divided into five parts as follows: 
Part I states the purpose of the syllabus as quoted above— 
page 1. Part 2 suggested several methods to foster group 
spirit and collective consciousness like groupwork, non 
competitive activities, cooperative ventures etc. Part 3 
the aims of the syllabus were outlined. The syllabus was 
concerned with developing self-reliance, critical analytical 
skills, understanding capitalist and colonial ideas and 
developing a socialist critical consciousness. This would 
enable pupils to play a meaningful role in the national 
transformation to socialism. Part 4 outlined the 
instructional objectives to realize the aims in Part 3. 
Part 5 was the most detailed. It enumerated themes 
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containing the content of the courses. The major ones 
being: 
• Introduction to political economy: The meaning, method, 
motive and origins of political economy. 
• • Labor and production as bases of social life: the 
different productive forces and their social characters. 
• The development of human society: modes of production, 
relations of production, the social product and commodity 
production. 
• Property relations: Personal, private, public, 
collective and social property. 
• Social formation: Economic base and super structure and 
their interaction 
• Classes and class struggle: Class definitions, the 
emergence of classes, class alliances, class struggles 
and the class less society. 
• The state: The role and forms of the state, the state 
apparatus and the state and revolution. 
• Socialism: The political and economic bases of 
socialism, the analysis of the problem and achievements 
of socialism. 
• Pre-colonial modes of production in Zimbabwe: Pre¬ 
capitalist modes of production and pre-capitalist class 
formation. 
• Imperialism and colonialism in Zimbabwe: Colonial 
occupation and its relationship to capitalism and 
imperialism, resistance to colonialism. 
• Post-colonial Zimbabwe and the struggle for socialism: 
assessment of the national liberation struggle, 
neocolonialism and counter revolution. 
This course was an indication by government to move 
towards establishing a socialist state. If anything, the 
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syllabus takes the student through different inodes of 
production in Zimbabwe and leaves the student, it was hoped, 
with a scientific socialist consciousness. This is the 
change the government wanted. Funds were made available for 
workshops for teacher educators. I was on the national 
panel for this syllabus. I remember that we had to go to 
the different provinces explaining what socialism was and 
making people in education understand the purpose of such a 
course in the new Zimbabwe. 
This course went into problems because of many reasons. 
For example, the people who knew something about the course 
were those who had attended national workshops. Not one 
person in the whole country had formal qualifications in 
this subject. The teachers in schools who were supposed to 
teach it did not quite understand the socialist terminology 
used. The syllabus had no text books or any resource except 
for people who had attended workshops. The subject panel 
approach was not followed in this case. The government 
wanted that the course be taught in schools as soon as 
possible. That, however, was not to be. As Jansen (1991) 
says, "'The community reception of the Political Economy of 
Zimbabwe was nothing short of disastrous for the new state." 
Some intellectuals and revolutionaries were arguing in 
the local press for the syllabus to be adopted. They hailed 
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it as a triumph against capitalism. As it turned out some 
organs of society were not so zealous. The Catholic church 
in particular categorically refused PE to be taught in its 
schools. It accused the syllabus of being anti-God. The 
Catholic church is the biggest church organization in 
Zimbabwe with the highest number of secondary schools. Its 
father Wemter provided the church's concept of socialism. 
In Zimbabwe socialism is understood to mean 
equality regardless of race, creed or sex, or 
equitable distribution of land, health care and 
education for all regardless of income. It means 
fair wages, a life-style of self reliance as well 
as of sharing, the promotion of cooperative ways 
of production and a national policy of 
reconciliation. (Oscar Wermter, "Socialism: what 
has that to do with Zimbabwe Liberation?" in The 
Sunday Mail, May 21, 1989, p.8) 
The government gave in to outside pressure and the 
course was dropped. This showed the new dynamic in the 
country about educational practices. The argument that the 
government showed democratic understanding (Jansen 1991) is 
to my view misrepresentative of this dynamic. The 
government, to my view, feared the strength and influence of 
the church bodies. Churches were strong as they still are 
in that they owned schools, that is the buildings, the land 
and the equipment. They also had a very strong influence on 
the local communities. T he government realizing this did 
not want a confrontation with the churches. It gave in and 
withdrew the syllabus in May 1989. 
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There is a strong cultural dimension that the 
government had not put into consideration. The people of 
Zimbabwe both whites and blacks believe in God, one God who 
determines fate. People are powerless unless they are 
empowered by God. But here now was this new teaching. It 
basically taught that there was no God or if he was there he 
had nothing to do with the people. It taught that each 
individual, by the way they understand their environment, 
determine what happens in life. This was not only strange 
but it made people fear that God was going to be angry and 
punish them for teaching that He did not exist. 
From the whole process of the failure of the course, we 
learn that educational practices are not actually determined 
in the classroom but outside it. Interested bodies may be 
so strong that they shape political ideology, educational 
policy and educational practices. 
Special Education. Special education is that education 
which caters for students with hearing, sight and physical 
impairment. (Gatawa, 1995) It is sometimes referred to as 
education of the physically and mentally challenged. 
(Chekenyere, 1984) In Zimbabwe, special education is 
organized at the national, provincial, district and school 
levels. There are separate facilities for the severely 
challenged like Morgenster School For The Deaf, Capota 
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School For The Blind and Jairos Jiri Centers for the 
physically challenged. 
Currently there is a trend towards integration 
(inclusion). This means that the challenged and the not so 
challenged learn together in the same classroom. It is 
hoped that this would save money, develop positive public 
attitude towards the challenged and give them a high self 
confidence. There are institutions like the United College 
of Education in Bulawayo that have departments to inservice 
teachers in special education. 
Educational Finance. The rapid expansion of education 
at the primary, secondary and tertiary levels in Zimbabwe 
have meant a higher demand for manpower and other resources. 
Manpower training and acquisition of material resources 
require money and in Zimbabwe's case, in the early 1980's 
government expenditure on education rose very sharply. For 
example, prior to independence in 1979, the education vote 
totaled $118,705 which represented 11.6% of the total 
budget. In the first year of independence 1980, it doubled 
to $272,031 and was 22.1% of the total national budget. 
(Quarterly Digest of Statistics, 1985) This is a clear 
indication not only that government priority was in 
education but that education was also a very costly 
commodity. By 1995 the education allocation had gone down 
to 15% of annual budget. (Gatawa 1995) This indicates 
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changes in government policy on educational spending which I 
would want to examine below. 
A clear picture of government policy on education is 
given by the allocation of money to the different sectors as 
shown in the Table 4. I have selected two years 1982 and 
1983 because this is the time when government spending on 
education was at its highest. 
The figures above indicate that the government's 
expressed desire to bring education to everyone in Zimbabwe 
was being translated into action. Education received the 
highest allocation and was followed by defense in the two 
successive years. The next highest after these two is the 
Ministry of Health. One would have thought that health 
issues would be a priority especially in developing 
countries. I think this move by government can easily be 
explained as a need for security. The high budget 
allocation for the Ministry of defense was to help the 
country defend itself especially from internal agitation 
between the two armies which had just been integrated—the 
former guerrillas and the army of the smith regime. 
Security and consolidation of power was the most important 
priority. 
The high education budget also indicates security-- 
political and social security. Education at the time had a 
lot of nationalism and socialism injected into it implicitly 
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Table 4. Zimbabwe: Budget Appropriations (1982 and 1983) 
Ministry 1982/83 1983/84 
Education and Culture 372.7 428.01 
Defense 345.4 328.4 
Health 123.1 125.2 
Home Affairs 100.9 120.5 
Agriculture 138.9 118.0 
Finance 87.9 100.0 
Labour & Social Services 91.3 89.2 
Construction 115.5 81.4 
Local Government 162.9 77.3 
Roads and Road Traffic 58.2 68.2 
Transport 105.8 58.6 
Water Resources 25.2 37.2 
Trade and Commerce 54.2 34.2 
Lands and Resettlement 57.1 32.1 
Justice 24.1 23.2 
Housing 36.6 21.7 
Nat. Resources & Tourism 22.0 20.2 
Source: Africa Economic Digest, Vol. 4, No. 31, August 
1993, p.22 
I 
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and at times explicitly. It was government hope that this 
education would bring about a new consciousness among the 
youths as well as adults. We see here education being used 
for political gain and security. For that to happen 
effectively, more money has to be invested in education and 
educational practices had to be in line with the current 
ideology. 
Government zeal in education seems to have waned away 
with time from 1983 to 1986. It may also be that more areas 
needed closer attention. The table below is indicative of 
budget reduction to education in relation to the national 
budget. 
Table 5. Central Government Budget for Education (1979-87) 
Fiscal Year Budget for Education % of National 
Budget 
1979/80 118705000 11.6 
1980/81 272031000 22.1 
1981/82 291587000 18.6 
1982/83 372743000 18.5 
1983/84 429010000 17.6 
1984/85 428629000 16.7 
1985/86 639629000 16.5 
1986/87 704510000 16.4 
Source: Zimbabwe Government, Quarterly Digest of Statistics, 1985, 
p. 59 
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The table above shows a clear change of policy on 
education by the government especially from 1983. I think 
there are a number of reasons for this slow down. A speech 
by the then Minister of Education, Dzingai Mutumbuka, marked 
a turning point in government finance of education. 
Speaking at an Open Day for a school in Rusape he made clear 
government intention an educational finance, 
To fight and win the new war (of liberating the 
mind) we must train ourselves to be self reliant. 
Gone are days of the colonial habit of looking 
towards the government to assist you in 
everything. (Mutumbuka, "Teachers Need Self 
Discipline" - speech given on Parents Day at 
Rusape, August 1983) (National Achives) 
Mutumbuka's speech was loaded with connotations 
political and psychological. It was political in that at 
the time there was a high concern in everyone to dissociate 
themselves from colonial practices. It means that if you 
keep looking up to government, you are not self reliant and 
therefore have not accepted the new order. It was 
psychological because he played on people's logic. If they 
had accepted the new order then logically they would 
generate money on their own and be self-reliant. They would 
not look up to government. No one would want to be thought 
of as not having accepted the new order. This was a rather 
unfair way to show that government was from then on not 
going to finance every project in education. 
112 
By 1984 those students who had started secondary 
education at independence were now writing their *0" level 
examinations. Just a few would go for further studies. The 
rest would have to look for employment in industry. 
Development in industry had not matched that of education, 
and so many people would not get jobs. I think government 
realized that the more people were educated the more they 
demanded better jobs. But the jobs were not available. Why 
then invest more in education if it only helps to frustrate 
the youths? It is no coincidence that in 1983 the Report of 
the school Fees Committee recommended reforms in fees paying 
with the view of increasing government revenue. (Zvobgo, 
1986) It was also in the same year that fees in government 
secondary schools were reintroduced. 
Educational spending by government took another plunge 
further from 1989 to the present. The reason this time is 
because of the new economic policy. At the instigation of 
the World Bank, the government of Zimbabwe appointed a team 
of experts to study the implications of trade 
liberalization. (Skalnes, 1995) The study recommended an 
economic change which has become known as the Economic 
Structural Adjustment Program (ESAP). (Trade Liberalization 
Study, V. 2, December 1988) This program had the government 
rethink its expenditure and revenue in the different sectors 
of society. Everyone was asked to sacrifice if economic 
113 
survival was to be achieved in the country. Socialist 
policies were reversed in favor of the market led economy. 
Education suffered as government expenditure decreased. 
As government expenditure on education decreased, 
hardships were felt throughout the education system. 
Everything from personnel to pencils was in short supply. 
Changes had to be effected in educational practices 
everywhere in and outside the classroom. This is the 
situation that currently obtains. 
We have seen how educational practices are determined 
by forces outside the classroom like political ideology, 
religious beliefs and in this instance, economic realities. 
I think that a further and more detailed study as follow up 
to this one could be carried out and that might reveal more 
forces that influence educational practices. 
Non Formal Education. Non formal education in Zimbabwe 
refers to the out of school education programs that are 
provided through correspondence and study groups. (Gatawa, 
1995) The qualifications sought are just like those in the 
formal school system like the '’'Zimbabwe Junior Certificate" 
the "'Ordinary Level Certificate" . In most cases, the 
students would be adults who seek to improve their 
qualifications in order to get a better job or promotion or 
just to have a higher awareness of the world they live in. 
(Zvobgo, 1986) Because there was no coordinating body for 
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non formal education during the colonial era, the new 
government at independence set up a Non formal education 
Department. The department is charged with the 
responsibility of liasing with correspondence colleges to 
ensure the standardization and control of their operations. 
One of the responsibilities of this department is to manage 
and promote the Adult Literacy Campaign Program. 
The government has made the Ministry of Community 
Development and Women's Affairs responsible for mobilizing 
and organizing people for literacy classes and also to train 
volunteer tutors and participants. This was to be in 
coordination with the efforts of the Ministry of Education. 
The following is a summary of part of a policy paper of the 
Ministry of Community Development and Women's Affairs 
presented at a literacy campaign workshop on March 23, 1983. 
The objectives of the campaign were: 
• to raise the political awareness and the cultural and 
technological levels of the masses in Zimbabwe; 
• to promote national unity and patriotism and encourage 
the masses to participate in community and national 
affairs; 
• to transform the masses from a state of illiteracy and 
semi-illiteracy to one of literacy and continuing 
learning; and 
• to impart communication skills on reading, writing and 
arithmetic. 
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The objectives above tend to center around political 
development. It appears that the government was using non 
formal education to preach and instill in people a new 
ideology. Literacy and awareness were meant to benefit a 
certain way of thinking—socialism. One can conclude that 
as this was also the case in the school system, the 
government really wanted to transform the consciousness of 
the people and '''liberate" them. It can be argued that 
liberation from a colonial mentality was a prerequisite to 
development so in that case the government was right in its 
programs. A counter argument, which in my view is quite 
strong is that people were never liberated from ideological 
bondage. While taking away colonial thinking the government 
was instilling into people another borrowed ideology— 
socialism. I find arguments such as presented by Gwarinda 
(1985) that a socialist consciousness liberates the mind are 
porous. I believe any ideology conditions thought and sets 
parameters within which one can exercise one's rationality. 
That is not liberation. It is bondage. 
As I mentioned above, one of the charges of the 
Department of Non Formal Education in the Ministry of 
Education is to regulate the affairs off correspondence 
colleges or study groups. In order for a study group to 
qualify for a grant from government it has to meet the 
following criteria stipulated in the Chief Education Officer 
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Circular Minute Number 13 of 1980 on pages 2 and 3. These 
are: 
• The study group must be registered with the ministry of 
education and have a minimum enrolment of 20 students but 
not exceeding 50 students; 
• Each student in a study group must be registered with a 
correspondence college; 
• The study group must be efficiently organized with 
adequate records being maintained by a mentor of the 
students. 
• The group must operate for a minimum of four hours a day 
for five days a week during the official school term. 
Government also undertook to pay capitation grants to 
correspondence colleges that met the criteria stipulated in 
the same circular 13 of the chief education officer. These 
criteria are: 
• that are student who is preparing for *0" level 
examinations be enrolled for five subjects with the same 
correspondence college for at least six terms; 
• that the student be registered with a study group; 
• that no capitation was to be made for a student who 
failed examinations in a subject and was repeating the 
same subject; and 
• that the Ministry of Education would control and regulate 
the fees charged by correspondence colleges. 
This was a bold government move to control non-formal 
education. It gave provisions which if met would qualify 
study groups and correspondence colleges for some grants. 
These grants however did not come without a price. The 
government wanted control of the study groups and colleges. 
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This could be got by granting and withholding funds. One is 
reminded of the tactics the colonial administration took in 
1899 to control education. Both governments, colonial and 
independence, seem to realize that power and security lie in 
people. They both seek to take over education for exactly 
the same reasons--political and social security. 
Vocational and Technical Education. The rapid 
expansion of education in the primary and secondary sectors 
has called for a greater expansion in the skills 
institutions in order to qualify for jobs especially in 
industry. The need for establishing or expanding existing 
technical institutions has been augmented by the fact that 
as racial discrimination in skilled jobs was removed, there 
has been an influx of Africans into industry requiring 
higher skills. Vocational and technical training has been 
of such importance that the government has created a 
department of Vocational and Technical Education in the 
Ministry of Higher Education and Technology. According to 
the Ministry's publication. Rationalization of Vocational 
and Technical Education in Zimbabwe (Harare--government 
printers, 1990), the department is charged with the 
following: 
• Supervising and guiding the operations of polytechnics. 
Technical colleges and vocational training centers; 
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• Developing and administering the industrial training 
programs for the training and certification of 
apprentices and skilled workers; 
• Encouraging industry based training by establishing 
criteria for rebates and grants and advising both the 
Zimbabwe Manpower Development Fund (ZIMDEF) and the 
employees accordingly; 
• Supplementing industry training efforts through the 
special scheme program for apprentices; 
• Assuring the quality and responsiveness of Technical and 
Vocational Education programs and institutions through 
direct liaison with industry; and 
• Publicizing Technical and Vocational Education and 
Training Programs. 
Colleges and Courses Offered. There are four types of 
institutions that train or offer courses of a technical 
nature in Zimbabwe. The biggest ones are the two poly 
technics, Bulawayo Polytechnic and Harare Polytechnic. They 
offer the widest range of courses like Automotive 
Engineering, Electrical Engineering, Mechanical and 
Production Engineering, Civil Engineering. Business 
Studies, Education, Hotel, Catering, and Tourism, Industrial 
Design, Secretarial Studies, Technical Studies, Construction 
Craft and Mathematics and Science. While the idea of a 
"'polytechnic" is something that was borrowed from the 
socialist educational orientation, the structure and 
curriculum is very much in line with the British 
polytechnics that were established in the 1960's by the 
Harold Wilson government for those who could not find places 
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in universities. In both cases, the courses are designed in 
view of the needs in industry. 
The Harare Institute of Technology was established to 
cater for engineering courses like Automobile, Electrical 
and Mechanical Engineering. A department of Development 
Studies has also been recently added. 
Technical colleges are the most numerous among 
vocational institutions, with each province having one of 
its own. These institutions offer different courses. 
Generally all have engineering courses except for Kushinga 
Phikelela which instead offers Cooperative and Rural 
Development studies, secretarial studies, business studies 
and computer studies and information science. The other 
colleges Kwekwe, Mutare and Masvingo offer more or less the 
same courses like Mechanical Engineering, Electrical 
Engineering, Chemical Engineering, Clothing Technology, 
business and secretarial studies, wood technology and 
computer studies. To register on any course or enter any 
institution above, a student must have five '0" level 
subjects including English language and Mathematics passes. 
The forth category of technical institutions under the 
Ministry of Higher Education and Technology are vocational 
training centers of which there are only two, Msasa and 
Westgate. These centers provide in-service training or 
refresher courses to upgrade apprentices. A few apprentices 
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are also trained there in the different courses outlined 
under technical colleges. 
The need for skilled training has influenced the 
curriculum in schools. There has been a tendency towards 
the sciences and hands-on activities as a general approach 
to classroom practice. The engineering and science jobs are 
generally more well paying than other jobs. So the 
enthusiasm to take the sciences in order to qualify for 
those jobs is generally keen. This is a typical case where 
industry affects educational practices and educational 
practices in turn affect industrial training. 
Teacher Education. Teacher education in Zimbabwe is 
the responsibility of colleges with direction and guidance 
from the Ministry of Higher Education and Technology and the 
University of Zimbabwe. A department of Teacher Education 
was treated in the ministry and its functions are: 
• Training teachers to meet manpower needs for the economy; 
• Coordinating teacher training programs; 
• Producing distance education modules; and 
• Overseeing teaching practice 
All teachers colleges in Zimbabwe are affiliated with 
the University of Zimbabwe and supervised through the 
associate college center that is part of the Department of 
Education at the University of Zimbabwe. The university 
121 
sets the examinations (although in fact it is the college 
instructors who set them and then the university approves 
and gives those examinations as its own). It monitors 
professional and academic development at the colleges. This 
includes assessment of student teaching skills at the end of 
teaching practice. This function—of monitoring standards— 
has often brought about conflict between the university and 
government. While the university preferred high 
professional standards for fewer teachers, the government 
wanted to mass produce teachers to meet the growing 
enrolment figures in schools. The government has always 
won. What this did to standards is more obvious than 
speculative. 
Colleges and Courses. There are nine colleges that 
train primary teachers, Bondolfi college, Gwanda Zintec 
college, Marymount college, Masvingo college, Mkoba college, 
Morgan Zintec college, Morgenster college, Nyadire college 
and Seke college. Bondolfi, Morgenster and Nyadire are run 
by different church bodies and the rest by government. 
There is no difference in course structure or curriculum 
whether the college is church run or government run. 
However, my experience as a teacher educator for fourteen 
years in Zimbabwe has revealed that the church run colleges 
are generally poorly staffed and have less material 
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resources than government. Because government colleges do 
not charge fees like the private colleges, they are usually 
the most popular. They also select the best. If one passed 
moderately well on average and was turned down at a 
government college and could afford the fees then one would 
go to a private college. This does not auger well with the 
quality of candidates entering private colleges. It is not 
that I am saying they are less qualified but the logic of it 
is obvious. The government colleges have good facilities 
and usually accommodate faculty in good houses. That there 
is more competition to get employment at a government 
college than at a private college is a given. I have taught 
at a private college for two years and at a government 
college for twelve years. During that time I could not help 
noticing the disparities between these two types of 
colleges. 
The entry qualification into college is passing at *0" 
level with passes in five subjects which include English 
language. The course last three years. Students would be 
at college in the first and third year studying theories of 
education including classroom practice. They do their 
teaching practice in the second year. During the time they 
are at college, they learn the following courses. 
Professional Foundations, English, mathematics, Shona or 
Ndebele, science, social studies, religious and moral 
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education, art and music. They also learn an academic 
subject of their choice depending with what the college 
offers. This is called main subject. They choose from 
subjects like mathematics, social studies, science, English, 
Shona and Moral and religious education. This subject will 
be studied to university entrance level or to the level of 
the first year at university. This subject has led to a lot 
of controversies in which I was also party. Some thought as 
primary teachers the students should be trained as 
generalists, that is, with functional competence in every 
subject. They did not need an in depth study in any one 
subject because this knowledge was not going to be used at 
the school anyway and, therefore, did not make any one a 
better teacher. Others thought that the in depth study 
subject would give students higher skills of analysis and 
research and intellectually sharpen them. Zimbabwe needed 
such professionals. This debate has never found a winner or 
looser. It is the government which always wins. It wants 
the main subject and the main subject shall be taught-- 
period. 
At the secondary teacher education level, there are 
five colleges. Two of these. Belvedere Technical Teachers 
College and Chinhoyi Technical Teachers College offer 
courses in Business studies, computer studies, secretarial 
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studies, mechanical engineering, applied sciences, applied 
art and design, clothing and textile technology and catering 
and food science. The other three colleges, Mutare, Gweru 
and Hillside offer the more academic subjects like English, 
Shona, Ndebele, History, Geography, Mathematics, Science, 
French or Portuguese and Music. The entry qualifications 
are the same as primary colleges—five passes at Ordinary 
level. The program structure is also the same. Students go 
for teaching practice in the second year and are at college 
in the first and third years. One college, Hillside, admits 
students with Advanced level certificate. These students 
spend only two years in the program instead of the usual 
three. 
There are two programs for training graduate teachers 
who already posses a bachelor's degree. One program is at 
the University of Zimbabwe and the other is known as the 
Cuba Program. In the former, students who will have 
graduated in an academic subject would take a two year part 
time course of training during which they learn educational 
theory and classroom management skills. The Cuba program is 
the result of an agreement between the Zimbabwean and Cuban 
governments to help train Zimbabwean teachers in Science and 
Mathematics. This program is done in Cuba and takes four 
years for the students to complete. They only go back to 
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Zimbabwe as qualified teachers having done their teaching 
practice in Cuba. 
The Cuba Program has raised heated argument and a lot 
of controversy in Zimbabwe. With the introduction of the 
Economic Structural Adjustment Program (ESAP), which is a 
capitalist oriented market economy, the argument has been 
that Zimbabwe does not need teachers who are trained in 
socialism. These teachers would be out of step with 
Zimbabwean realities. They are completely and ideologically 
dysfunctional and are likely to be retrogressive. But as it 
turns out, political expediency takes precedence. And so 
the young teacher trainees still go to socialist Cuba and 
come back and work in capitalist Zimbabwe. 
Expansion in Teacher Education. Because of the 
expansion in schools and increase in enrollment after 
independence, there was an acute shortage of teachers at 
both the primary and secondary levels. For example, by 
1986, 46% of the teachers in the primary schools were 
unqualified. (Dorsey, 1989) They were teaching as temporary 
teachers after doing their *0" or '“A" levels. Both primary 
and secondary colleges increased their yearly intakes. A 
new program of training teachers called ZINTEC, which we 
will examine more closely later, was also started to 
alleviate this shortage of teachers. The table below gives 
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a clear picture of the rate of college expansion in terms of 
enrollment increase. 
Table 6. Enrollments in Colleges (Primary) 1981, =82, =83, 
and =95. 
1981 1982 1983 1995 
Mkoba 627 699 866 1267 
United 
College 
548 648 611 1070 
Seke 213 401 786 1202 
Morgenster 312 281 415 1186 
Bondolfi 200 239 403 748 
Source: Zvobgo (1986, p. 83, adapted) and UNICEF (1995, 
p. 21) 
This increase in enrollment should be juxtaposed with 
the decrease in government spending on education, which we 
have already discussed above. From 1983, government 
spending on education remained at a constant level while 
there was increase in enrolment at colleges. It is simple 
logic that with depleted finance facilities became strained 
to the limit at colleges and schools. The quality of 
education was seriously affected. Even the university had 
to adjust its own standards to accommodate the downward 
trend of standards. 
ZINTEC. The Zimbabwe Integrated Teacher Education 
Course (ZINTEC) was the main innovation by the government in 
teacher education. We have already discussed two other 
innovation at the schools level. Education With Production 
(EWP) and Political Economy (PE). All these innovations 
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were attempts on the part of government to change 
educational practices in Zimbabwe. The educational 
explosion in the early 1980's called for changes in teacher 
education. Zintec was instituted to answer this call. It 
was a way of training teachers which had been started in 
Mozambique during the war of liberation. (Chekenyere, 1984) 
Because the Zanu party at the time was faced with a great 
number of youths who had fled Rhodesia to be trained as 
guerillas or to be refugees, there was a great need for 
education programs. Shortage of teachers was, needless to 
say, very acute. The teachers had to be trained quickly and 
on the job and so was born the forerunner of Zintec. When 
Zimbabwe got independent, the government wanted to effect 
this program of teacher training in order to mass produce 
teachers for the expanding education system. 
Aims of The ZINTEC Program. According to Zvobgo 
(1986), the Zintec programs had four major aims: 
• to employ training methods that apply to the socio¬ 
economic and political environment of Zimbabwe; 
• to help the student acquire a sense of service to the 
society not only as a teacher but as an active citizen in 
the community; 
• to alleviate teacher shortage in the primary schools; and 
• to integrate theory and practice in teacher education. 
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ZINTEC Colleges. When the Zintec program was started 
in 1981, there were five colleges, namely, Marymount, 
Gwanda, Morgan and Andrew Louw. Each college had three 
intakes per year. This went on for nearly four years to 
Intake 11. 
The structure of the Zintec program was that, in the 
first sixteen weeks of the four-year course, students would 
be at college. After that, they would go into the field and 
teach for about three and a half years. The last sixteen 
weeks of the fourth year would be spent back at college. 
What is significant about the table below is how the program 
was churning out teachers. In its first year, 1981, it sent 
out 2,054. This number increased in 1982 to 2,303 and to 
2,254 in 1983. All this was a welcome addition to the 
teaching service. By 1986, the Zintec program was 
responsible for 7% of the teachers in the primary sector. 
(Dorsey, 1989) 
Significant to this program was the idea that the 
student teacher took over a class on his/her own. 
Previously, in the colonial era, students on teaching 
practice taught in a class of and under a qualified teacher. 
They got an allowance then, but in this ZINTEC program, the 
students were getting a salary. Another change was that 
prior to ZINTEC, teaching practice took only a term 
(semester) at most and often it was just a month. The 
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period of teaching practice in this program was to be three 
and a half years. One other innovation in the ZINTEC 
program was the role of the distance education component. 
The program demonstrated the positive role that this 
component can play in training teachers. 
The ZINTEC program is slowly being phased out. At the 
moment, there are only two colleges left, Gwanda, with an 
enrollment of 1324 and Morgan with 1012. (UNICEF, 1996) 
Chekenyere (1984) views the decrease of this program and its 
possible elimination all together as due to the fact that it 
has served its purpose. It worked itself to irrelevance. 
Dzvimbo (1989) on the other hand, sees the decrease as the 
effect of the Ministry of Education's mismanagement and 
bureaucratic inefficiencies. His argument is that the 
program had just a few supporters in the ministry's head 
office. Many people in education saw it as a drastic 
reduction of standards and therefore cheap. 
I have worked in the Zintec program for four years. 
Some of the students who joined in 1981 did not really have 
the required five *0" level subjects for entry. This was 
especially the case with former refugees and guerillas. A 
letter signed by the Minister of Education to say the 
candidate should be admitted into college was enough. So 
there was a tendency to see the program as a course one 
would enroll in if one had failed to get a place anywhere 
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else. Again this was very like the case of Political 
Economy where the Ministry did not work with or consult the 
public. But still, despite the negative attitude, ZINTEC 
colleges were always full and often over enrolled. The 
reason for this could be that, as employment opportunities 
in Zimbabwe became hard to come by, ZINTEC was "any port in 
a storm." 
Universities. There are four universities in Zimbabwe. 
The University of Zimbabwe (UZ) and the National University 
of Science and Technology are government institutions with 
an enrollment of 7,341 and 1,268 undergraduates respectively 
as of 1995. (UNICEF, 1996) The other two universities are 
generally smaller and are run by church organizations. They 
are structured on the American university system while the 
government ones are structured on the British system. The 
church run universities are Africa and Solusi with 99 and 
467 undergraduate students respectively as of 1995. (UNICEF, 
1996) 
In a way, it is good that Zimbabwe has been exposed to 
the two main systems of university education in the world, 
the American and the British. It is however unfortunate 
that the government prefers to give more funding to the two 
bigger universities and less to the smaller ones. It could 
be because it prefers the later system or may be this is 
part of church/state politics. In this case the problem of 
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the public brandishing one university lower than the other 
cannot be disregarded. Also the fact that government did 
not recognize qualifications from the smaller universities 
did not help them much. The hope is that with time, public 
opinion will change and more investment forthcoming to the 
smaller universities in order for them to serve the nation 
effectively. 
The National University of Science and Technology 
(NUST) was established in Bulawayo, Zimbabwe's second 
largest city, in 1990. It caters especially for courses in 
the sciences, engineering and management. At present, it 
has three faculties, the faculty of Applied Sciences, the 
faculty of Commerce and the faculty of Industrial 
Technology. Each faculty is headed by a dean and further 
divided into departments each with its on chairperson. 
The University of Zimbabwe was established in 1955 as 
the University College of Rhodesia. Its degrees then, were 
granted by the University of London. It was not until 1971 
that it became a university on its own—the University of 
Rhodesia and later the University of Zimbabwe in 1980. At 
present, it is governed on the basis of the Education Act of 
1983 which bestowed the chancellorship of the university on 
President Mugabe. The Act also defines the functions of the 
university like instruction, advancement and dissemination 
of knowledge and giving guidelines to the indigenization of 
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governance structures. It is governed by a university 
council through faculty boards. It plays a supervisory role 
in higher education especially with regard to teachers 
colleges and polytechnics. For example, in teachers 
colleges, all syllabuses for courses have to be approve by 
the university before they are implemented. 
The UZ has 60 departments and units. (Chikomba, 1992) 
It offers 80-100 degree and diploma programs at the 
undergraduate, graduate and post graduate levels. 
Undergraduate degrees are offered in the fields of 
agriculture, arts, commerce, education, engineering, law, 
medicine, social studies and science including computer and 
veterinary sciences. In line with educational and 
industrial developments in the country, the UZ has changed 
its curriculum to meet the demands of society and has 
expanded tremendously to meet the demand to accommodate 
school graduates. It had 521 undergraduate students in 1979 
before independence. By 1983, there were 3,602. The figure 
more than doubled to 7,341 in 1995. (Zvobgo, 1986 and 
UNICEF, 1996) 
Despite its seeming strength and position in education 
in Zimbabwe, the UZ has had tremendous pressure from 
government to accept certain standards in education. The 
certification of the Zintec students and the associationship 
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of the teachers colleges are cases in point. It would 
appear that the political factor has been very dominant and 
determinant in Zimbabwe. 
Conclusion 
I would like to conclude this chapter by noting that 
this study sees the problems examined above as the main 
inadequacies in education in Zimbabwe today. It should be 
noted also that some of the problems are very much part of 
the culture of the people today. They cannot be eradicated 
overnight. This chapter has revealed that some of these 
inadequacies in education today started way back in the 
early colonial days. Each successive colonial government 
came up with its own policies according to how it 
interpreted the colonial ideology. This has led to certain 
ideas being embedded in people's consciousness. It has been 
shown that eradicating this consciousness altogether is a 
mammoth task. The present government has tried to change it 
through education. 
It would appear that education in Zimbabwe has been a 
process of defining and redefining goals, policies and 
practices. This process brings about new problems which 
call on new approaches to solve them. The solution 
generates new problems again and so it goes. It has been 
noted that throughout the history of education in Zimbabwe, 
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the political factor seems to have been most determinant. 
Perhaps it is time now for the politicians to take their 
hands off education and allow educationists and 
administrators to define educational policy practices. 
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CHAPTER 4 
TRADITIONAL AFRICAN PHILOSOPHY OF EDUCATION 
Introduction 
The effort to find a common frame of reference on 
educational thought and practice in Africa has been an 
ongoing endeavor since colonial times. This chapter intends 
to contribute to these efforts by analyzing traditional 
African philosophical thought that concerned itself with 
education among the indigenous peoples of Zimbabwe. 
The idea of an African philosophy of education depends 
on two conditions being fulfilled. The first is whether 
there is a system of thinking attributable to pre-colonial 
Africa which can be taken as a philosophy. The second is 
whether such a system of thought, was commonly shared by 
people in all or most parts of Africa. This chapter will 
first examine the debate on the existence of an African 
philosophy, the various aspects of the philosophy and lastly 
look at the many elements of an education system emanating 
from such philosophy. 
African Philosophy: The Debate 
The prejudices of European colonialists against 
Africans since they invaded Africa have been the main reason 
why very little effort has been made in terms of giving an 
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objective study to African thought. The other reason is 
that the Europeans did not want to be seen as appreciating 
the * savage" way of thinking. After all, they had come all 
the way to Africa to civilize these *primitive" people, not 
to appreciate their culture. 
Foremost in demeaning Africans were the colonial 
administrators. One of them, Adolphe Louis Cureau, who was 
a Native Commissioner in the Congo, thought that Africans 
could not think abstractly because of their language which 
he said was limited only to concrete expressions. He 
thought that African language had not developed much 
throughout the ages and claimed that the grammar did not 
admit to any special procedures for instituting a comparison 
between qualities which are common to two objects. Cureau 
thought that the African's intellectual sphere was very 
limited and was "almost entirely confined to the material 
world." (Cureau, 1915, p. 81) Such sentiments were not the 
exceptions but were commonly and widely held by most 
colonialists in Africa. No one therefore, saw any need to 
carryout a scientific study of the African thought system. 
As already noted in Chapter Three, the indigenous 
people of Zimbabwe, both the Shona and the Ndebele, are part 
of the Bantu peoples of Southern Africa. A Jesuit priest. 
Father Placide Tempels, carried out a research on Bantu 
thought. He was the first European to attribute a 
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philosophy to an African people, the Bantu. He argues in 
his "Bantu Philosophy" (1939) that the Bantu people center 
their philosophy of life on the idea of force as the 
ultimate unit of existence. From this philosophy, one can 
easily draw Bantu epistemology and Bantu philosophy of 
education. The basic tenets and principles of Bantu 
philosophy will be dealt with later in this chapter. 
Tempels had his share of criticism because of his 
theory on Bantu thought. Some of Tempels' critics have been 
the Africans themselves. For example, Okere (1983), a 
Nigerian, thinks that Tempels overused the term '‘'force". 
Such overuse renders the term meaningless. He says, 
There is force all over. The term explains so many 
things that one has the right to suspect that it 
explains nothing. When a word is so overused it 
is probable that it has lost all its force. 
(Okere, 1983, p. 5) 
Okere suggests that what Tempels was writing about was 
culture and not philosophy. Tempels should have looked for 
meaning in the cultural symbols. This is the process of 
hermeneutics. Hermeneutics is the mediator between culture 
and philosophy. Okere's argument is not that Africans have 
no philosophy but that what Tempels presents as philosophy 
is not philosophy but cultural symbols. Tempels should have 
looked for meaning in the Bantu symbols of life. That 
meaning would be the philosophy of the Bantu. 
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Hountondji (1983), a professor of philosophy at the 
University of Benin, has strongly opposed the idea of 
African philosophy in the sense presented by Tempels. He 
maintains that the concept of Africa is a geographical and 
empirical one. It is not metaphysical. Besides, their 
geographical relationship, African peoples do not have 
anything else that binds them. So, to Hountondji, African 
philosophy that is based on cultural symbols is a myth. He 
calls it ethnophilosophy. He argues, and this is the same 
line of argument also taken by Marcian Towa (1971) that 
Africa should go into some self alienation and take the 
direction of Western civilization and culture. They think 
that this is the only intellectual method capable of leading 
to the transformation of Africa. They do not seem to 
appreciate the fact that people cannot completely break from 
their past because there are always elements in any culture 
which are more enduring than others and despite how radical 
the change is, people cannot do without these elements. 
One of the opponents of Tempels' idea of African 
philosophy is Kwasi Wiredu, a professor of Philosophy at the 
University of Ghana. Wiredu (1980) argues that the idea of 
an African philosophy is something that some people 
demanded. For example, Africans in search of identity, 
African Americans in search of their roots in Africa and 
foreigners in search of exotic diversion from Western 
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philosophy created demands for an African philosophy. He 
says that the principle of unquestioning obedience which 
prevailed in traditional Africa placed no premium on 
curiosity or on a critical outlook on life. Without a 
critical outlook there is no atmosphere for philosophical 
views in society. So Wiredu concludes that there cannot be 
an African philosophy based on traditional African life and 
thought where people were in what he calls *pre scientific" 
age, "of the type that tends to construct explanations of 
natural phenomena in terms of the activities of gods and 
spirits." (Wiredu, 1980, p. 39) He gives the impression 
that his idea of science is in line with Western thinking 
and therefore Africans did not have any scientific thinking 
before the advent of colonialism. 
The fact that there was no writing in Africa prior to 
colonialism has been used by opponents of African 
philosophy. The argument is that there cannot be 
development of critical thought in the absence of writing. 
A counter argument to this is given by Makinde (1988) who 
says that the importance of writing is only in recording a 
selection of significant opinion. This selection can be 
recorded in forms other than writing. It can be in the form 
of proverbs, stories, myths, riddles, etc. Therefore, there 
is recorded opinion which was selected and endured passage 
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of time. One would then argue that African philosophy has 
always been there in forms other than writing. 
African traditional thought has been described as 
collective. (Wiredu, 1980) This is because it is supposed 
to be the product of all or most members of the community or 
is supposed to be accepted by the whole community. This is 
opposed to the Western tradition of associating 
philosophical thought with individual thinkers. Because of 
this communal approach to thinking, there have not been any 
outstanding individuals to whom some ideas could be 
attributed. This made it easy for critics to say that 
African thought could not be philosophical because it was 
communal. Gyekye's (1987) counter argument to this is that 
any particular thought or idea is, as regards its genesis, 
the product of an individual mind. It is always an 
individual's idea or thought or proposition that is accepted 
and gains currency among the other people thus becoming 
collective thought. He says, "Collective thought is a 
misnomer. There is no such thing." (Gyekye, 1987, p. 24) 
There is, however, an intimate, perhaps organic relationship 
between an individual thinker and the general beliefs and 
thoughts of the community. 
To deny African peoples philosophical thought is to 
imply that they are unable to reflect on or conceptualize 
their experiences. Proverbs and riddles are an example of 
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how people reflect on their experiences. According to 
Oladipo (1991) philosophical activity is universal. 
Thinkers from different philosophical traditions ask similar 
philosophical questions and think deeply about them. 
African philosophical thought is expressed both in the oral 
literature and in the thoughts and actions of the people. 
As mentioned above, there is philosophical material embedded 
in proverbs, rituals, beliefs, myths, folktales and folk 
songs, customs and traditions of the people, art symbols and 
socio-political institutions. 
African Philosophy: Main Principles 
Conceptions of philosophy which accommodate the idea of 
an African philosophy have been put forward. Foremost in 
this effort have been authors like, Sodipo (1984), Masolo 
(1994), Gyekye (1987), Shute (1993), Apostel (1981). 
According to these authors, there are two conceptions of 
philosophy. In one sense, philosophy is defined by its 
method, which is generally thought of as rigorous, critical 
and analytical. This is the professional philosophy studied 
at universities. In another sense, philosophy is defined by 
its content. This would include theories of the nature of 
the universe, of the mind, of death, as well as theories of 
society and morality. This is where the idea of an African 
philosophy is readily accommodated. For example, Apostel 
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says, "The common cognitive framework of the theory of 
religion, mythology and magic reveals a basic philosophy." 
(Apostel, 1981, p. 15) This tallies well with Sodipo's 
argument that philosophy can be taken as the general body of 
beliefs and sentiments which an individual in a culture 
holds in common with other members of the society. It 
includes the culture's * intellectual temper" which in turn 
includes the society's characteristic mode of thought, its 
world outlook and its unquestioned assumptions. Such 
sentiments not only define African philosophy, but tend to 
widen the concept of philosophy itself. 
It would appear that in the sense of philosophy 
expressed by Apostel above, there is abundant evidence to 
argue for the existence of an African philosophy. The idea 
of an African philosophy itself has had resistance from some 
people in the past but is gaining acceptance slowly now. As 
a matter of fact, there has always been some kind of 
resistance in the West in accepting efforts by Africans for 
their own African identity. For example, there was a time 
when it was believed that it was absurd to speak of African 
history, African literature or African religion let alone 
African philosophy. Such prejudiced thinking is now giving 
way to more rational and objective thinking. 
The idea of an African philosophy gets acceptance more 
when one looks at the issues that philosophy could be 
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examining in Africa. It is important that Africans think 
about and debate those issues that concern them in an open, 
fearless and objective way. The following is a list of such 
issues according to Gyekye (1987). 
• How can legitimacy of military governments be 
established? 
• Can the one party system be justified on the basis of 
fundamental moral or political principles? 
• What ideology should Africa evolve as a basis for socio¬ 
economic development and what is the philosophical basis 
of such ideology? 
• Is there a moral justification for moral violence, 
revolution or guerrilla war? 
• What connection exists between economic conditions and 
moral standards? 
• Should there be a common structure of objectives and 
approaches to educational and legal affairs? If so, what 
form should it take? 
This study is concerned about shedding some light on the 
question about the nature of traditional African education. 
However, before we come to that, we need to understand the 
African worldview and philosophy that prevailed in pre¬ 
colonial times and the education system that emanated from 
such philosophy. We also need to ascertain common areas of 
thought that were shared by all or most Africans. Mbiti 
(1989) says there are many common aspects of thought 
especially in religion in pre-colonial Africa which give the 
notion of a commonly shared philosophy. Thus, our findings 
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about African thought as a whole are equally applicable to 
the Zimbabwe situation. 
African and Western Thought Compared 
What has been written about African thought has come 
mostly from the West especially from European 
anthropologists, colonial administrators, philosophers or 
missionaries. The Africans themselves are now increasingly 
contributing their thoughts in various publications. 
However, most if not all Africans who write on African 
thought have been Western trained philosophers, politicians, 
historians, missionaries or educationists. The influence of 
Western thought on their work cannot be ignored. This is an 
issue which makes objectivity very much compromised, hence 
the need to compare African and Western thought. 
In Western thinking, one aims to have a clear 
understanding of a thing, an idea or a situation. It is a 
process of asking and answering questions that illuminate 
concepts. Western thought is also based on attempts to 
resolve conflicts. (Shute, 1993) Westerners take a dualist 
view of life. They separate the subject from the object, 
the natural from the supernatural, the sensible from the 
metaphysical, the religious from the secular and the 
concrete from the abstract. Africans use either monist or 
dualist interpretations and explanations of their life 
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without experiencing conflict. This has baffled Westerners 
who have tended to see the African as being illogical 
illogical and irrational. A typical example of this is 
found in Aschwanden (1982). Writing about a Shona subgroup 
called the Karanga, he says they, 
chop and change without compaction between 
monistic and dualistic ideas. How can such 
"'mixed" ways of thinking be made comprehensible to 
outsiders. . . .In Karanga thinking, one finds 
both rational and irrational factors united in a 
paradox. (Aschwanden, 1982, pp. 301-302) 
Because this coexistence of the dualist and monist views 
does not seem to cause any conflicts to the Africans, 
Aschwanden is absolutely baffled. He says further. 
The same Karanga who subscribe to monism can 
almost in one breath adopt a purely dualistic 
idea. This does not mean they throw away their 
monism overboard, they allow the two systems to 
exist side by side. (Aschwanden, 1982, p. 308) 
This is the way that Africans view the world. It is a 
holistic way where the spiritual and the physical are one 
continuous world. The conflicts and contradictions that 
Aschwanden has observed among the Karanga are a creation of 
his mind's training and upbringing. He was taught to see 
things in two dimensions, the physical and the ideal and 
consequently when he looks at the Africans, he wants to 
categorize them into dualist or monist. His Platonism is 
heavy on him. 
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Rationality has been the cornerstone of Western 
thinking. Everything is reasoned out in a logical and 
systematic way, following the rules of logic handed down 
from ancient Greeks. This way of thinking has presented 
problems when a Westerner is confronted by a culture that 
might not employ the same method or approach. This has 
often led to frustrations and prejudices as defensive 
mechanism by the Westerner. This intolerance by Westerners 
is aptly put by Apostel who says. 
The Western scholar as a rule identifies reason 
with his own culture, considers this type of 
reason to be universal, uses his own mind as the 
most genuine expression of mankind and considers 
other cultures as a pathological deviation to be 
corrected. (Apostel, 1981, p. 8) 
This way of thinking has led to a lot of misery 
throughout the world especially when the Europeans ventured 
out to other lands to exploit, subjugate and enslave the 
natives just because their worldview was different from that 
of the Europeans of the time. 
It appears that Western thought is based on the Greek 
question, *What is the essence of this?" African thought, 
on the other hand, is based on the question, "'What forces 
does this exert and what forces act on it?" It means 
therefore, in the African context, existence is defined by 
organismic activity and interaction or the organism being in 
some sort of relationship with other organisms of the same 
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kind or of different kinds. This idea, of relationship leads 
to the African concern for the social dimension and focusing 
more on the community of persons (organisms) than on the 
individual. As we shall see later, this idea of * community7' 
philosophy is central in indigenous African philosophy of 
education. 
Aspects of African Philosophy 
African Notion of Reality 
It is important in a study that attempts to understand 
a people's philosophy that one first looks at how the people 
interpret reality. Beliefs in religion and science are 
based on how the people view the various objects and 
phenomena in their world. It is also from this 
interpretation of reality that the people will judge what is 
worth handing down to posterity for example the content of 
education. 
To the African, the material or external world is an 
overt manifestation of the true reality, which is the unseen 
world, the world of spirits or ideas. The African at the 
same time acknowledge existence of the physical world of 
tangible objects. Olela (1971) says that the African world 
consists of spirits which manifest themselves in varieties 
of objects and each object by virtue of its relationship to 
the world of spirit, contains a power or force which gives 
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it its true identity. Although to the African, reality is 
metaphysical, not all problems admit to metaphysical 
solutions. A typical example of this is in medical science, 
which is found in the work of herbalists, farmers, 
blacksmiths and hunters. In all these professions there is 
application of principles of empirical science. But in 
addition to that, practices in mystical or magical powers 
have always been employed to enhance the purely scientific 
efforts. For example in African medical science, herbs may 
be used to treat an ailment but at the same time rites are 
performed on the sick to ward off evil spirits or appease 
certain ancestral spirits. Magical practices may be 
employed to increase harvest or to be successful in a 
hunting expedition. So to the African, reality is a 
continuous experience of both the physical and the 
metaphysical. There is no dichotomy or conflict experienced 
in this view. Oladipo puts it well when he says, 
In African conception of reality, a salient 
feature is the absence of the distinction between 
the natural and the supernatural. In this view, 
nature is an integrated whole in which the 
elements interact with each other in a mutually 
reinforcing manner. (Oladipo, 1991, p. 97) 
In his very well acclaimed work on African religion, 
Mbiti (1989) asserts that the African people regard natural 
objects and phenomena as being inhabited by living beings or 
having a mystical life. Thus, to the African, everything is 
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ultimately explicable in both the animate and inanimate 
realms. One other issue that Mbiti raises is that mysticism 
forms a major part of African reality. Africans believe 
that there is mystical power in the universe which is 
available to spirits and to certain human beings. It is 
believed that people with mystical power are sometimes able 
to 'see" and communicate with the dead, see sights 
(visions), communicate at a distance without using physical 
means and some times receive premonitions of upcoming 
events. All these are functions other people are not able 
to do ordinarily. When mystical power is used, to harm 
others, it is called magic, sorcery or witchcraft. Such 
knowledge is acquired and safeguarded and it has a very 
central position in what Africans interpret as reality. 
To Westerners, the idea of mysticism is all expressive 
of the ''primitive" beliefs of people who need to be 
civilized. The question they ask is "How can you prove that 
there exists mystical power?" The African asks the 
question, "What are the effects of the mystical force which 
is believed to be possessed by this or that person?" From 
the effects, in the African sense, one is supposed to tell 
the type or strength of a mystical power. The idea that 
such knowledge can be acquired is interesting. It means 
that in acquiring it, one has to learn the content and/or 
the methodology in the discipline of mysticism. The obvious 
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implication here is that there exists a distinct African 
epistemology, which needs to be researched into. 
The issue of dualism and monism, which we have touched 
on briefly above, is very central in the African 
interpretation of reality. We have also seen that to the 
African, reality is seen as both dualistic and monistic. 
Some scholars, however, think that Africans are purely 
monist. On this point, Tedla has this to say 
Rarely do they (Africans) dichotomize life into 
sacred and profane, religious and secular, 
spiritual and material, neither do they elevate 
one over the other. The earth and all that is in 
and on her are life just as surely as the life 
contained in the invisible world. (Tedla, 1995, 
p. 18) 
The two perspectives on African reality above, one 
expressed by Aschwanden that Africans are both monist and 
dualist and the other expressed by Tedla that they are only 
monist, are typical of the attempts by Westerners to 
understand African thinking. The only problem is that they 
are using Western standards and criteria as standard of 
measurement. Basically, what they are saying is how much 
like or how much different Africans are from Westerners. 
It is not about what Africans are and how they think, but 
how much they relate to Western thinking. Africans see the 
universe and indeed all creation as an integrated whole and 
order underpins all belief. 
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Symbolism 
Symbolism is a very significant feature in African 
culture in general and Shona culture in particular. It is 
the usual case that religious people adopt symbolism as a 
way to concretize their beliefs. The Greeks and the Romans 
had animals or objects that stood for certain meanings that 
were spiritual or natural phenomena. That is symbolism 
typical. Symbols therefore are the observed practices or 
concrete objects that stand for a deeper or hidden meaning 
or for some intangible entity like God or gods or spirits. 
The African belief in symbols comes from the fact that 
they, Africans, attribute a force or spirit behind every 
object. Africans believe that ultimate existence is 
spiritual and the physical world is thought to be secondary 
or symbolic of the real world. It has been charged, by some 
Western anthropologists, that Africans worshipped objects of 
nature. But to Africans, all objects are lower than humans. 
No one worships a lower entity. So any worshipful attitude 
is in fact directed at the forces that are believed to 
inhabit these natural objects. These objects are just 
symbols of a hidden power. 
Okere (1983) says a symbol is every structure of 
signification where a direct primary or literal meaning 
points also to another meaning which is secondary, indirect, 
configurative and is only seen in the first meaning. 
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Symbols are pregnant with meaning which must be interpreted 
and elaborated by reason. Interpretation, according to 
Okere, is the intellectual work which consists of 
deciphering the hidden meaning in the apparent meaning in 
deploying the levels of signification of such symbols. The 
interpretation of symbols of culture leads one to arrive at 
reflection. It is argued (Masolo, 1994; Gyekye, 1987; 
Okere, 1983) that this interpretation or hermeneutics is the 
mediating factor. It is the method of understanding a 
people's philosophy from observing their cultural practices. 
It therefore means that in order to understand and 
appreciate people's philosophical thinking, we should be 
aware that all the cultural practices that we observe have a 
hidden meaning which we should strive to decipher. 
The Shona people believe that some objects are 
primarily visual symbolic concentrations of power or force. 
(Butcher, 1980) Such items like a stuff or a walking stick, 
a knob kerry or an oxtail, may, with help of certain rites 
and ritual being performed on them, be symbolic of forces 
that can control human life and destiny. Some scholars 
think that such symbols are just a creation by people due to 
some psychological problems in the society. Typical of such 
thinking is like when Butcher says that the Shona have 
created numerous images or ’’'powers", "as a consequence of 
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whose action they can attribute their sufferings." (Butcher, 
1980) 
Symbolism in Shona society is typified by the 
relationship between humans and animals. In a sense, humans 
are higher than animals and can use animals for the purposes 
of achieving a better life for the people. But in another 
sense, humans can use animals to gain certain qualities that 
are attributed to certain animals. For example, getting the 
qualities of a lion would make one acquire the force of the 
lion like which will make him or her feared and respected 
like the king of the jungle. Another animal and human 
connection through symbolism is the bull ceremony. When a 
man dies, his children perform ritual on a bull and give it 
the name of their diseased father. This bull becomes the 
symbol of the diseased father. And would be treated with 
respect and some times talked to in the way one talks to 
one's father. 
It must be mentioned here that despite the symbolic 
relationship between humans and animals, Africans still 
think that animals are lower beings and this thinking has 
negatively affected some projects which are run by the 
government on development. For example, in Zimbabwe, when 
in the early 1980's, the government told people who lived 
near Lake Mutirikwe to move to another area so that the area 
they occupied would be an animal reserve, there was very 
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strong resistance from the people. People just could not 
understand how anyone can give priority to animals instead 
of to humans. It was also the same when at the same time, 
the government gazetted laws to prevent the potching and 
killing of the rhino. People argued that it was inhuman to 
kill potchers to prevent them from killing animals. After 
all, the potchers were just killing animals. The government 
did not have the right to kill human beings. Government 
action was inconceivable according to the people. In 
Botswana the Bushmen have resisted all government attempts 
to move them from the Kalahari because they argue that they 
as human beings, should have stayed while animals were moved 
out. This shows that despite the importance attached to 
symbols, the idea that humans are higher than animals is a 
very strong one. 
One other symbol common among the Shona, according to 
Aschwanden (1987), is blood. Blood symbolizes the ancestor 
in that the dead and posterity are thought to be connected 
through blood. Blood is also used figuratively to mean 
one’s destiny or fate. When someone is often unlucky, 
he/she is said to have bad blood and if one is lucky then 
one has good blood. The important thing about symbolism is 
getting the right interpretation. Aschwanden’s (1987) 
assertion that the existence of a symbol leads to the belief 
in another level of awareness which he calls ’'symbolic 
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consciousness" is not a very strong theory. If this was the 
case, then, whenever one got into the 'gear" of symbolism, 
everything would be correctly interpreted because you were 
in that symbolic consciousness. Any involvement in 
symbolism would mean going in and out of this kind of 
consciousness. It would not be possible to understand both 
the real and the symbolic worlds at the same time. 
The African traditional healers or witchdoctors use a 
lot of symbols in their work. Certain objects, plants or 
animals are said to have certain meaning and are therefore 
symbolic. One such symbol that is often used is the charm. 
It is an object of any shape or size to which is attributed 
a force or energy that would help bring about certain 
desired outcomes. According to Tempels (1959.) there are 
charms to enhance skills or to be lucky in a pursuit like 
say fishing, hunting or boxing. 
The strength of the charm depends on a number of 
variables, some of which are the following: 
• The person who prepares the charm. If the person who 
prepares is older or 'stronger"or more knowledgeable 
about forces in plants or animals, then, it is believed 
that the charm will be stronger. 
• The place where the charm is obtained or prepared can 
make the charm strong or weak. For example, a charm got 
in the river, mountain or a spring is thought to be 
strong because of the mystical powers associated with 
these places. 
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• The strength of the person who uses the charm. A charm 
used by someone who possesses a great force is likely to 
be more effective than that used by someone who is 
considered weak. 
• The strength of the charm depends on whether the 
ancestral spirits of the one who prepares it and those of 
the one using it approve of the charm and its use. 
Spirits are said to possess stronger powers than charms 
and in fact determine whether the charm is going to work 
and how effective it is going to be. Rites can be 
performed to spirits to enhance the effectiveness of a 
charm. 
• Time of and for preparation. Different charms may 
require that they are prepared say in the afternoon, at 
night or early morning. Some charms will be more 
effective if they were prepared on full moon. The time 
it takes to prepare a charm is also an important factor. 
It would appear from the principles of charms outlined 
above that it is difficult to discern a pattern of behavior 
or a system. There are too many variables. Everything 
depends on everything else. This is a typical reflection of 
the Shona people's social consciousness. The Shona social 
dimension is about dependency of one organism on another and 
this does not apply only to human beings but to all 
creation. Some of these variables cannot be subjected to 
any "'rational" scrutiny because they are shrouded in 
mystery. Mystery itself is also a factor. If it is known 
that one has a charm for such and such a purpose and the 
charm was prepared by so and so, then, that charm is not 
likely to work. Privacy, secrecy and mysticism are 
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important ingredients for not only charms but for various 
rites to work. 
It is important to note that symbols are not just 
objects. Words, gestures, and actions are also symbols. 
These can be applied for the good, like wishing someone well 
or for the bad, like ill willing. Tempels calls this "magic 
of expressed wish or magic of mimicry." (Tempels, 1959, p. 
55) In such a case the belief is that a person is a force 
and depending on the intensity of one’s force, whatever one 
wants or wills will be realized. Gestures or some outward 
expression by someone are symbols which have hidden meaning. 
The realization or actualization of the gesture becomes the 
true meaning behind the true symbol. 
Tempels says that when an object, for example, a piece 
of cloth, a dress, shirt or any personal item belongs to 
someone, the African people believe the object has a strict 
relationship with that person or shares the vital influence 
of its owner. This vital force of the owner persists in the 
object even after the person has died. Even the house in 
which one lives acquires the force of the person who lives 
or lived there. In many cases, a ceremony (symbol) is 
performed after one’s death asking his or her spirit to 
leave the house. Charms can also be used when asking the 
spirit to leave the house. 
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This world of symbolism needs to be further researched 
in order to unravel the myths about African * superstition". 
This would help achieve a better understanding of the 
African people. Because of this belief in symbolism, it was 
easy for the Africans to understand and accept Christian 
symbols when Christianity was introduced in Africa during 
colonialism. 
Force 
The study of African thought got serious attention 
after the publication of Tempels' "Bantu Philosophy" in 
1937. Tempels, a Jesuit priest in the Belgian Congo in the 
1920's and 1930's was the first to attribute a philosophy to 
an African people, the Bantu. We have noted in Chapter 3 
that the Bantu occupy the central and southern part of 
Africa. Among them are various groups like the Qhosa and 
Zulu of South Africa, the Shona and the Ndebele of Zimbabwe, 
the Swazi of Swaziland and the Sotho of Lesotho and many 
other groups. Of interest to us here is that the Shona and 
Ndebele are part of the Bantu, whose philosophy Tempels 
expounds. 
The central idea in the philosophy of the Bantu as 
Tempels argues is force. It is the single unit of ultimate 
existence to which everything in creation is attributed. 
Below we explore the various meanings and implications 
associated with this force philosophy. We also look at the 
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motive Tempels had when he wrote about Bantu philosophy. 
Lastly, we will look at what Tempels* critics say. 
Concept of Force. According to Tempels, existence 
itself is defined by force. This force varies in intensity. 
Different entities have varying strengths or amounts of 
force. Tempels presents two metaphysical views of force, 
that everything possesses force and that everything is 
force. On the later, he says the concept of force is 
inseparable from the definition of being. "Without the idea 
of force, being cannot be conceived. . . . Being is that 
which is or has force." (Tempels, 1959, p. 33) Tempels 
reveals his training in Greek metaphysics by considering 
Bantu thought in terms of being. So, according to the 
Bantu, to be a force, to possess force or to exert force is 
the same thing. The world of spirit is the source of all 
the force. Every person, animal, plant or object has force 
by virtue of being related to the world of spirit. Thus, 
existence is not only having force, but to be in 
relationship as well. All created entities are in relation 
to one another. Without this relationship nothing exists. 
According to Tempels, the Bantu think that the supreme 
value in the universe is life. Life is also a force which 
he calls ’’'vital force" . Vital force can be increased or 
diminished. The purpose of life is to acquire more force 
and live in the abundance of force. This is living 
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strongly. A strong life protects one from those forces or 
influences that would annihilate or weaken one. The use of 
medicines, charms, or talismans helps to strengthen or 
increase one's vital force. According to Apostel (1981), 
force has two important characteristics. One is that it is 
transmissible and the other is that it can vary 
qualitatively and quantitatively. Everyone receives their 
force at conception and at birth and can strengthen or 
weaken it as they live their lives. 
This conception of force advanced by Apostel is very 
much like Tempels'. It sees force as an entity of varying 
quantities or properties. This idea of force makes it 
difficult to give a specific definition of force. Further, 
both Tempels and Apostel do not make a distinction nor 
establish the similarity of forces in different entities. 
For example, one would want to know if the force of an 
animal is the same kind of force as the force of a human 
being or the force of a spiritual being. Or, does every 
entity have the same kind of force which only varies from 
entity to entity by degree and not by kind. This lack of 
distinction of different forces has been met with a lot of 
criticism. In his criticism, Okere makes the following 
observation. 
There is force all over. The term explains so many 
things that one has the right to suspect that 
perhaps it really explains nothing. When a word 
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is so overused, it is probable that all its power. 
(Okere, 1983, p. 5) 
Butcher (1980) carried out a study of the Shona people and 
came up with the conclusion that their whole traditional 
cosmology is a philosophy of power. According to him, the 
Shona view all creation, physical and spiritual entities and 
natural phenomena according to how much power they have. 
People are taken in terms of the intensity of their power. 
God possesses the ultimate power and is the source of all 
power in the universe. After God, the dead or ancestors 
posses the greatest concentration of power of all created 
beings. Some political leaders have tried to be associated 
with certain ancestors who are thought to have been powerful 
in the hope that people will think of them as possessing the 
same powers as the ancestors. 
The writer's experience with people's force in Zimbabwe 
is the reference made to one's "presence". This was used 
especially in government among the civil servants. Up until 
recently, when one was called for a job interview in the 
civil service, the interviewers had a section they completed 
called "Presence". The literal meaning of that would be to 
say how much the interviewee was there. This of cause does 
not make any sense in the Western sense of rationality. To 
the African, what it really means is that it is an attempt 
to measure the intensity of a person's force. The belief is 
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that those with a high intensity of force (greater presence) 
would be most suitable. They are thought to be more 
efficient and effective on the job. They are more 
enlightened in their decision making and tend to be 
successful in everything they do. Thus everyone tries to 
increase the intensity of his or her force. This can be 
done by the use of charms. For example, charms would be 
used to cleanse one and take away all negativity (forces of 
evil). Charms can also protect one from evil influence. 
The other way of increasing the intensity of one's force is 
by making offerings to appease the ancestral spirits. The 
belief is that everyone is looked after by their ancestral 
spirits. If they are happy, they become stronger and 
therefore look after their descendants more strongly. Those 
being looked after will also be stronger. The pursuit of 
increasing or decreasing one's or other people's force is 
therefore the ultimate purpose of life. 
Various definitions of this metaphysical force have 
been advanced by different scholars from both Africa and the 
West. Tempels has tried to give similar terms like potency, 
vital, strength and energy in an attempt to explain force. 
He uses force as a generic term. The problem with Tempels' 
idea of force is that it stands for everything and is the 
essence of everything. An attempt to define force was also 
made by Shute (1993). He says force is the power or energy 
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that both makes us ourselves and unites us in personal 
interaction with others. 
Shute fs definition above can be interpreted as 
connoting that force is active and contains the idea of 
agency. It facilitates interaction in all created entities. 
This interaction brings about influence when one being’s 
actions affect other beings. To Shute, the world is a stage 
where forces interplay. 
Another idea of force comes from Kwame Gyekye of Ghana. 
In his research on the Akan, a tribal group in Ghana, Gyekye 
came to the conclusion that force was central in the Akan 
worldview. He says. 
Force is used to refer to the mystical powers 
believed to exist in the world. These powers are 
held to constitute the inner essences or intrinsic 
properties of natural objects. (Gyekye, 1987, 
p. 73) 
This idea of force differs a little from that advanced 
by Tempels. For Tempels, force is any being's essence, that 
is, what the being really is, while to Gyekye, force is what 
beings possess. So it is a question of "being force" 
(Tempels) and "having force" (Gyekye and Shute). 
In his Attempts to define force, Masolo of Kenya says 
force is, 
the invisible reality of everything that exists 
but is supreme in man. . . .It is much the essence 
of a mouse, a tree, a cow or a human as it is of a 
stone, a footprint, soil or a piece of cloth. 
(Masolo, 1994, p. 48) 
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This definition makes force everything and everything 
force. When something is everything like this, it might as 
well be nothing because there is no definite idea that can 
be formed about it. 
In European philosophy, the ideas of force that 
parallel those of the Africans' were given by various 
philosophers. The works of Leibnitz and Bergson are central 
in defining force. To Henry Begson, in particular the world 
is divided into two disparate portions, life and matter. 
Life is one great force, one vital impulse given once and 
for all from the beginning of the world. Bergson, unlike 
Tempels, makes a distinction between force and matter on 
which it works. According to him, the tension between force 
and matter has the sufficient power or impulse to create, 
thus accounting for evolution. To Tempels, however, matter 
and energy are both force. In Leibnitz's monadology, he has 
monads as the center of force but they do not interpenetrate 
each other. 
In American philosophy, the idea of force was described 
by Charles Peirce. Peirce says that in order for us to 
understand force, we need to know what it does. To him, the 
essence of anything is the effect of its activity or 
behavior. This way of thinking opened up a whole new 
philosophy called pragmatism. Basically, it is the position 
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that anything or everything is defined by how it affects 
other things, beings or entities. 
Hierarchy of Forces. The Bantu hierarchy of forces as 
presented by Tempels is similar to Gyekye's account of the 
Akan of Ghana. This hierarchy serves to differentiate 
beings according to their vital power. Tempels presents the 
hierarchy of forces as follows: 
• God. God is at the center of all creation. He is the 
creator, the supreme, the ultimate spirit, the source and 
giver of all force. He is depicted as male. He has 
existential cause within himself and is a causal agent 
who gives and controls existence of all the other forces. 
• First fathers. The first fathers are the founders of 
clans. As the link between God and human beings, they 
bind humans to God. It is to them that God first 
communicated his vital force. 
• The dead of the tribe. The forces of the ancestors 
exercise influence over the living. Dead people have 
power to control what humans can do and therefore the 
later implore them for positive influence on human 
affairs. 
• Humans. The forces in human beings are ordered according 
to people's ages. Humans are affected by the powers of 
the forces above them and can also influence these 
forces. This is done by performing rites or ceremonies 
to appease the spiritual forces. Human beings' power 
over the lower forces is unquestionable. 
• Animals, plants and minerals. These beings exist only to 
serve humans. They have no other purpose. They can be 
used by spiritual forces to affect humans in various 
ways. 
The hierarchy of forces is a worldview of the Bantu, 
which puts humans at the center of the universe. From this 
hierarchy, we can easily see why the Bantu worship spirits. 
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Spirits, especially those of one's ancestors are the 
intermediaries between God and humans. The Bantu do not 
pray directly to God. They pray and make offerings to 
spirits who ask God to give favors to humans. 
A typical example of people's consciousness of this 
hierarchy of forces is demonstrated by what happened in 
Zimbabwe in 1983. The government announced that it was 
moving some people from an area near Lake Mutirikwi in 
Masvingo province to make way for a game reserve. The 
people understandably resisted. They could not understand 
how animals could have precedence over humans. Needless to 
say, there were protests and demonstrations by people about 
this. The same thing happened in Botswana where the Bushmen 
were moved from an area in the Kalahari Desert to resettle 
them somewhere else. They eventually moved but not without 
protest. Like those people in Zimbabwe, they could not 
understand how the government could deprive them of their 
land by giving it to animals. 
Principles of Forces. Behavior of forces towards one 
another is not randomized but guided by certain ontological 
principles like: 
• All forces are dynamic and influence one another in their 
interaction. 
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• All forces can be strengthened or enfeebled. Thus, a 
force, stronger than another, can paralyze it, diminish 
it or strengthen it. This means that, life (force) is a 
thing of variable intensity. 
• Created beings hold a bond, one with another—an intimate 
ontological relationship. For example, the child is a 
force in causal dependence and ontological subordination 
of the forces which are his father and mother. The older 
force always dominates the young. 
• To possess the greatest vital force is the supreme 
happiness. The worst misfortune, perhaps the only 
misfortune is the diminution of vital force. 
• A rational being can influence another rational being by 
communicating his/her force with higher or lower forces. 
The knowledge of forces entails knowledge of the 
principles of force interaction. If one knows these 
principles, then, he or she is not only wise but is able to 
control himself/herself and other people. This is the 
knowledge usually attributed to the diviner. It is also the 
basis of magical beliefs and mysticism attributed to the 
traditional healers. 
Tempels' Criticism. Tempels' Bantu Philosophy 
initiated debate about the possibility of an African 
philosophy. It broke new ground by suggesting that Africans 
had a system of thought and principles on which they based 
their behavior. This was a bold statement especially at that 
time in the 1920's and 1930's when prejudice against the 
African peoples and all black people as a whole was very 
strong. Tempels has however received an abundance of 
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criticism from different people including African 
intellectuals. Among the first to criticize Tempels was 
Paulin Hountondji. 
Hountondji (1983) says that Tempels’ objective in 
studying the philosophy of the Bantu was to facilitate the 
integration of Christian principles within the philosophical 
scheme of values. It was part of the strategy for the 
spiritual conquest of Africa. Basically, Tempels was 
exploring ways to enhance the evangelical work of the 
missionaries. If that is the case, then his exposition may 
not be taken very seriously. Further, it is evident that 
Tempels addressed his work to missionaries and colonial 
administrators. It does not appear that making his work 
intellectual was his primary aim. The work was meant to add 
to the knowledge of the colonialists about the Bantu so that 
they, colonialists and administrators would be able to hold 
and subdue the natives effectively. 
In writing about the philosophy of the Bantu, Tempels 
does not say in what sense he is using the term philosophy. 
According to Masolo (1994) and Apostel (1981), there are two 
ways in which the term philosophy could be used. First, it 
could be used as a rigorous and analytical field of study 
that emanated from the Greeks during the time of the city 
states. The second meaning of philosophy refers to opinions 
held by people in a community and how these opinions are 
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systematized so as to be the basis of behavior and culture 
of that community. This seems to be the sense in which 
Tempels was using the word philosophy. If he had admitted 
to this or pointed out that it was in this context his work 
was to be assessed, he might have avoided or minimized the 
amount of criticism that he generated. 
Masolo (1994) says that the African in Tempels' study 
is talked about and not talked to. The Bantu people 
themselves do not contribute anything to his study. They 
are just passive victims of his analysis. The conclusion 
could easily be drawn that the philosophy presented by 
Tempels is not really Bantu philosophy but Tempels' 
philosophy superimposed on the Bantu. It betrays his 
training as a Catholic priest as it reveals a strong Thomist 
background especially in his use of essence, being and 
existence. This is not the way the Bantu thought about 
themselves but how Tempels saw the world and how he thought 
the Bantu also saw it. Further to this criticism is the 
fact that Tempels' knowledge of philosophy was that which he 
had acquired during his period of training for priesthood. 
He was not a professional philosopher. This limited his 
view about philosophy and evidently his ability to analyze 
philosophical issues. 
This writer thinks that one area Tempels falls short is 
his concept of force. Tempels fails to give a clear and 
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definite definition of force. To him force is everything. 
Also, Tempels fails to make a distinction in the various 
types of forces (objects, animals, humans and spiritual 
forces). This is a serious handicap. As a Shona and 
therefore a Bantu himself, this writer is well aware of the 
distinctions in the different entities (forces) by the Shona 
people. For example, animal force is different from human, 
plant or spiritual force. Tempels puts all these different 
forces under the same umbrella making force more of a 
generic concept. To him, the only difference among the 
various forces is their intensity. This is a serious flow 
in Tempels' thesis. It contradicts the very notion upon 
which Bantu philosophy is supposed to be built. To make 
force generic would mean that all humans, animals, and 
spirits are the same because they have the same force, that 
is, the same essence. This writer believes that the forces 
of humans, animals and spirits are not only different in 
degree, but also in kind. 
Universe of Spirits. Reality in African thought is 
ultimately spiritual. Although there is also recognition of 
the empirical world of objects, the belief is that the world 
consists of spirit which manifests itself in varieties of 
objects. Because of this relationship between the object 
and spirit, each object possesses power or force. 
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African thought rests on the structural unity of the 
universe. This unity is itself a metaphysical concept and 
not an empirical one. Philosophical works on African 
societies, for example, Gyekye (1987) have emphasized the 
animistic features of these societies. This is the view 
that the universe is alive and not dead bits of matter. 
Everything in the universe is dynamic and by its movement, 
influences other forces which also move. Entities are not 
independent of each other. All entities are dependent on 
one another. Life is defined by dependence. Herein lies 
the idea of community. The community is thought to be prior 
and the individual coming secondary. 
In the African universe, humanity occupies a central 
place as human beings are the most important players. Even 
the dead play a very important part in this universe of 
forces and continue to interact with the living. The dead 
can communicate with the living through dreams, visions or 
even certain occurances in one's life. As it is believed 
that death increases one's powers, the dead can therefore be 
implored upon to help or do good to humans. 
There is a controversy about the power of the dead. 
Masolo (1994) says that the dead are more powerful because 
as spirits, they are nearer God and the first fathers of the 
tribe. Tempels argues that Africans think that the dead 
also live but have a diminished life with reduced energy. 
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He says that when one is sick, one's vital force or power 
decreases until it reaches zero diminution at death. But it 
is thought that the dead have more power than the living. 
We therefore have two seemingly contradictory positions. 
One is that the dead are more powerful than the living and 
the other is that people die because their power will have 
reached zero dimunition. Below, I attempt to explain this 
paradox. 
The belief that the dead can posses the living is very 
common in Africa and central in the relationship between the 
living and the dead. Tempels says that the dead seek to 
enter into contact with the living and sometimes posses the 
living in an attempt to resume life on earth. If that is 
the case, then, death is negative and thus, the dead seek to 
come back to life again in order to escape death. Tempels' 
argument that the dead seek to escape from death would be 
logical. However, the idea that the dead, because they are 
spirits, are stronger, presents another problem. How can 
the spirits, who are supposedly stronger seek to take human 
form in a material world that is supposed to be diminished 
in force? This is certainly not very rational. Or, might 
it not be the case that we humans tend to make judgements 
about other worlds or dimensions using our own criteria of 
logic and rationality? Perhaps the spirit world, if it is 
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there, operates in a different paradigm of logic where for 
spirits to come to earth again makes good sense. 
Among the Shona of Zimbabwe, spirits are not only- 
symbols of power but concentrations of power as well. It is 
believed that through them, human beings try to account for 
the manifold powers they (humans) experience. Butcher 
(1980) says that among the Shona, the concept of spirit 
helps to explain the cause of unexpected misfortune against 
which human beings are powerless. It appears that Butcher 
thinks the Shona create spirits to try and explain negative 
experiences on the basis of angry spirits. Typically, he 
says, 
A Shona man's ancestral spirit is the 
Objectification of a person's or a number of 
persons' experiencing an uneasy conscience 
resulting from the real or imagined neglect of 
those to whom respect and gratitude are owed. 
(Butcher, 1980, p. 203) 
Religion 
A number of writers, Tempels (1959), Apostel (1981), 
Masolo (1994) and others, are agreed that Africans are 
basically religious. Even practices that appear purely 
secular, like farming, fishing, hunting or blacksmithing, 
tend to have certain religious dimensions to them and the 
way they are carried out seems to have some religious 
influence to them. The African is said to be in constant 
relationship with God, ancestors and spirits and stands in 
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religious relation with other entities like plants and 
animals. Everything is in commune with one another. 
According to Apostel (1981), African religion has the 
following basic tenets: 
• It is humanistic because the human being is at the center 
of the universe. 
• It is basically materialistic because it is about the 
earth, the sky and matter. 
• It reveals fundamental metaphysical thought about being. 
To be is to be in relationship with other beings. 
• It shows how the African aspires to union with God, not 
by leaving earth (death) but by bringing God down to 
earth. 
• Religion is not only expressed in words. It consists 
essentially of ritual acts (symbols). 
These attributes show that religion is very much part 
and parcel of the African way of life. It expresses the 
people's worldview, their fears, their aspirations and their 
institutions. Central in all religious worship is God. 
When the missionaries went to evangelize Africa, the only 
new thing they brought was Christianity, not the idea of 
God. The Africans already had the concept of an absolute, 
all powerful and all knowing God. They worshipped him, some 
directly, and others indirectly through their ancestral 
spirits. 
In many parts of African the belief in God is common. 
God is seen as a fatherly figure even among matrimonial 
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tribes and goes by different names depending with the 
language spoken. For example, the Basuba of Lake Victoria 
call him Nundu, the Nandi of East Africa call him Asis, the 
Akan of Ghana call him Onyame, the Shona of Zimbabwe call 
him Mwari, the Luos of Kenya call him Nyakalaga, the Tswana 
of Botswana call him Mudimu, and the Acholi of Uganda call 
him Jok. 
Gbadegesin (1991), in his account of African ways of 
thinking, says that most Africans have the idea of God as 
the supreme being. God created the universe out of nothing. 
He is omnipotent, omniscient and omnipresent. Most 
important about God is that he occupies the apex in the in 
the universe of forces. This positions him above all 
created beings and because a higher being influences a lower 
being, it is believed that God holds the world at his will. 
In Zimbabwe there is a place where it is believed that 
God reveals himself in the form of a voice that comes from a 
stone. This place is known as the Matopos (Mabwe aMwari). 
It is a hill out crop in the south of Bulawayo and is also 
the place where the British colonialist Cecil Rhodes was 
buried. Spirit mediums used to go there to pray for rain or 
to get information or instructions about societal issues. 
Causality 
Implicit in the African hierarchical universe of forces 
is the idea of causation. This is that a higher entity has 
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power to control a lower entity. Thus, supernatural powers 
control the natural world. This means that various societal 
ills or misfortunes may be attributed to the mystical powers 
of the higher beings, spirits. Because the African universe 
is ordered and structured in such a way that each entity's 
relationship with the other entities is prescribed and 
determined, the notion that things happen by chance is 
completely rejected. For example, the Bantu believe that 
all created beings preserve a bond with one another 
comparable with the causal tie which binds the creature and 
the creator. These ties are specific bonds that can be 
strengthened or weakened. 
Causing, in the sense used here means compelling, 
inducing or forcing to happen. For example, death may be 
caused by another person in a physical way, say by stabbing, 
or in a mystical way, say by bewitching. In another sense, 
Gbadegesin (1991) says that the result of an action or 
happening which is caused, X, is an event in nature that is 
caused by another event in nature or a state of affairs, Y. 
This can be produced or prevented by a human agent. The 
human being, thus, can determine the realization or 
otherwise of X. An example of this is like when someone's 
dullness is said to be caused by witchcraft. 
There is a sense in which cause has a tight 
relationship with human conduct in that we identify as cause 
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something that we are able to control, produce or prevent. 
What causes X from the point of view of A is what is under 
the control of X. When A identifies that thing as cause, it 
is the first step towards controlling it. Because one has 
knowledge of a cause, one is empowered to fight it. To say 
knowledge is power here is to literally mean that. Such 
knowledge is used to do good or to do bad. The belief is 
that there is no other purpose for having knowledge except 
to put it into action. Thus, if you have knowledge of say 
witchcraft, people will accuse you of being a witch. Why 
would you need that knowledge anyway if you did not intend 
to use it? Because of this, many Africans do not easily 
reveal their knowledge about things that might be socially 
inappropriate because to admit that one knows is to show 
that one is disposed to using that knowledge. Such 
knowledge is generally either shunned or kept secret. 
Ethics 
The concern for human welfare constitutes the hub of 
the African axiological wheel. Morality has to do with the 
way human relations are conducted. This is a kind of 
humanism which, unlike Western humanism, is not 
antisupernaturalistic. African humanism maintains a 
supernaturalistic metaphysics, a position rejected by 
Western humanistic thinkers. By initiating behaviors or 
\ 
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responding to observable phenomena, humans put themselves in 
a position of being moral agents. 
Mbiti (1989) argues that people are moral naturally 
because there is a moral order in the universe so that 
people may live in harmony with one another. Moral order 
helps people to know what is good or evil, right or wrong, 
true or false, beautiful or ugly. Human values are 
formulated according to the moral order in the universe. 
Tempels presents a theory of morality in his work on 
Bantu thought. He says according to the Bantu, morality is 
based on forces of life—the vital force. These forces can 
either be strengthened or weakened. To go against the life 
of another human being is to diminish the life of that human 
being. Every act that goes against or diminishes the vital 
force of other people is bad and therefore immoral. 
According to this philosophy of forces, the moral quality of 
human actions depends on whether such actions contribute to 
the stability of the hierarchical order of forces. Actions 
which contribute to the stability of this order are judged 
as morally good while those which create instability are 
seen as morally bad. That, according to Tempels is African 
ethics. 
Another theory of African ethics is presented by Masolo 
(1994). According to him, human beings are endowed with the 
ability or power to will. Because they can will, humans are 
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causal and therefore responsible for their actions. This 
makes them moral agents. For example, if one is bitten by a 
snake or by any animal for that matter, it is believed that 
the animal bite itself is not a sufficient cause for the 
fate of the victim because the snake lacks intelligence and 
will. It follows that there must be a real causal agent 
behind the snakebite. There must therefore be someone, 
especially a witch, who must have willed bad to happen to 
the victim. Thus, in order to cure the snake bite, one 
requires not only medication, but also a strong will to 
counteract the witch’s willing. This would typically be the 
role of the witchdoctor or traditional healer. He or she 
uses some medicine together with strong willing in treating 
patients. Therefore, according to Masolo’s theory, any cure 
is at two levels: the physical (pharmaceutical) and the 
metaphysical (willing). This theory gives human beings full 
responsibility for what they do. It also shows that 
knowledge of the principle of forces is required for one to 
exercise any disturbance (willing for bad to happen) . on the 
hierarchy of forces in the universe. 
The fourth theory of African ethics is presented by 
Aschwanden (1982). It is about how Africans view the world 
and their interpretation of natural phenomena. After 
studying the Karanga, a sub group of the Shona, Aschwanden 
came to the conclusion that Karanga morality is based on the 
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belief that there is a oneness in nature or in creation 
(monism). Everything is naturally monistic. To create a 
situation of a double view (dualism) is to go against nature 
and therefore to act immorally. Every person has one 
mother, one father, one God and one identity. To create 
doubles or multiples is to go against the grain of nature. 
This is why the Shona people used to kill one of the twin 
children. It was thought to be unnatural to have twins. 
This monistic worldview tended to make people limit options 
when they were considering issues or trying to solve 
problems with the obvious result of risking making 
conclusions not based on an extensive examination of 
evidence. 
Unlike with the Judeo-Christian tradition where one's 
actions may be considered sins against God, in African 
thought, one only sins against the ancestors, another person 
or other people, but not against God. Thus, African ethics 
on the whole, is based on the idea of living with other 
people in harmony. It is social and not spiritual like in 
the case of Christians who believe that good souls will live 
in heaven after death. 
Person 
The most important factor in the process of education 
is the child. It is important to consider what Africans 
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think about what a person is in order to see how they view 
the child. 
In this section of the chapter, we examine the various 
African conceptions of a person or a human being. Different 
writers have presented different focuses of what they 
determine to be Africans' views of a person. 
To the Shona people, according to Aschwarden (1982), a 
human being is an entity that continues to exist even after 
death. They have a saying "Upenyu hunopera asi munhu 
haarovi," which is "Life ends but the person continues to 
exist." A person will only cease to exist if one has been 
dead for a long enough period to be forgotten by living 
beings. One would suggest that existence, according to the 
Shona, is psychological. As long as people remember someone 
in their minds, that person continues to exist. Only when 
one is forgotten does one cease to exist. This concept of a 
person obviously has its problems. Famous or notorious 
people many continue to exist and be "persons" long after 
their death while some ordinary people may quickly cease to 
be a person because no one remembers them. Perhaps that is 
why heroes never die. 
One other theory of a person is derived from Tempels' 
philosophy of forces. In the universe of forces, the human 
being is seen as being at the center of all forces. Apostel 
says a person is the "meeting place of all forces." 
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(Apostel, 1981, p. 40) At the same time the human being is 
also a force. "Man internally a multiple field of forces 
stands in the center of the universe, another multiple field 
of forces." (Apostel, 1981, p. 82) This is the African 
humanistic view, that all creation exists to serve human 
needs. The universe exists so that humans can have not only 
a life but a good one as they use the different forces for 
their (human) own good. 
There is also a dualist point of view about a person 
and that is that a person is two distinct parts, the body 
and the soul. This view is held by the Shona of Zimbabwe, 
the Akan of Ghana and by the Ethiopians. Sumner (1986) 
presents the philosophy of the Ethiopians. He sees that 
philosophy as having a strong influence of Arabic and Moslem 
philosophy. I t is also very much like that shared in the 
west. Because many Africans hold this dualist view, it 
would not be proper to think of them as only monist but 
strange as it may appear to a Westerner, also dualists. 
This prompted Aschwanden (1982, p. 302) to comment, "In 
Karanga thinking one finds both rational and irrational 
factors united in a paradox." The Shona say that the shadow 
is the symbol of the soul. It outlasts the body and it is 
the soul that distinguishes humans from animals. But at the 
same time a person can also acquire attributes of an animal 
by adorning any part of the animal. This indeed would not 
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make much sense to a Western trained mind. One might 
suggest a thorough study and understanding of a people 
before one uses one's own sense of logic to measure them. 
The idea that human beings are distinguished from other 
beings because of their ability to will started with Tempels 
(1959) and has been examined more closely by Masolo (1994). 
The will is taken by the two authors as the faculty that 
humans have of deciding each by himself/herself and choosing 
between a greater and a lesser good or between good and 
evil. Humans are said to have a life giving or a life 
destroying will. They therefore act as life givers or 
preservers or protectors of the vital force or may act or 
will to destroy that vital force. It is also because of 
this belief in the humans' ability to will that people are 
responsible for shaping their destiny by selecting what to 
will and what not to will. 
By acquiring a name, every person becomes a link in the 
chain of forces, that is, linking the dead and the living. 
No one is isolated. Thus people are identified by their 
names. What makes you a person is the fact that other 
people can identify man by that name. This means that, 
according to this theory, if one has no name, one is not a 
person. Thus, young babies acquire their personhood and 
identify once they are given a name. This view has serious 
connotations for abortion. Efforts by some African 
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governments to make abortion a crime are thwarted by the 
people's beliefs. To them, a fetus is not a person since it 
has no name. According to this theory, one would not feel 
any remorse for abortion because the fetus was not a person 
since it has no name. The name is also important even after 
one’s death. As long as people remember your name, then 
your exist in their minds. 
The idea of a person being defined in terms of one’s 
relationship with the community has been a very strong 
theory about Africans’ conception of a person. Shutte 
(1993) takes Tempels’ theory of forces to define a person. 
According to Shutte, the person is defined by his/her 
relationship with the community of all created forces. He 
says, 
Just as Bantu ontology is opposed to the European 
concept of individual things existing in 
themselves, separated from others, so Bantu 
psychology cannot conceive of man as an 
individual, as a force existing by itself and 
apart from its ontological relationship with other 
living beings and from its connection with animals 
and inanimate forces around it. . . .The human 
being apart from the ontological hierarchy and the 
interaction of forces, has no existence in the 
conception of the Bantu. (Shutte, 1993, p. 54) 
This statement, if it is representative of Bantu 
thinking, then it means the Bantu see a person in terms of 
the person’s relationship with other people and other 
created beings. This is the idea that to exist one has to 
have relationships. Without entering into relationship, one 
185 
cannot be thought of as existing. Thus people are defined 
not by this or that natural properly or set of properties 
but by the relationship between them and others. It is in 
contrast to European philosophy where the person is always 
envisaged as something "inside". It shows that in African 
thinking, the person is seen as something "outside," 
subsisting with relationships of what is the natural and 
social environment. Shutte (1993) says that to understand 
the African concept of a person, we must envisage a 
centrifugal selfhood interpermeating other selves in a 
relationship in which subject and object are no longer 
distinguishable. On this idea of a close relationship 
between the person and other persons or community, 
Gbadegesim (1991, p. 64) has coined the saying "I am because 
we are; I exist because the community exists." Through 
naming, initiation, marriage, having children, assuming a 
role of leadership and passing through the final rites at 
death, one is incorporated into the community of persons 
which encompasses the living and the dead. 
Community 
Central to African social philosophy is the idea of the 
community. The community consists of the living, the 
departed and the unborn. (Edleni, 1995) Emphasis on the 
primacy of the community comes from the fact that one's 
understanding of self evolves out of personal experience in 
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a human community. It is through this community that the 
individual gains an understanding of his/her identity, 
his/her kinship, duties and obligations to other persons. 
The relationship between the individual person and the 
community is very important. Rousseau likens it to that of 
the numerator and the denominator. There is total and 
absolute dependence. He says, 
The citizen is but a numerator of a fraction Whose 
value depends on its denominator, his value 
depends upon the whole, that is, on the community. 
Good social institutions are those best fitted 
...to merge the unit in the group so that he no 
longer regards himself as one but as a part of the 
whole and is only conscious of the common life. 
(Rousseau, 1911, p. 7) 
When the young are born, they are introduced into the 
community which includes the ancestors. The individual owes 
everything to the ancestors and the individual is also the 
link in the chain of generations. Marquette (1972) says 
that the African is first defined by reference to his/her 
ancestors. The belief in the power and role of the 
ancestors binds the present, the past and also the future. 
Without this sense of belonging to the community the African 
would be lost. The conception of community is universally 
embodied in customs and institutions. 
The African sense of community is not "the aggregate 
sum of individuals" but that of an organism in which 
individuals develop. (Shutte, 1993) Some African writers 
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for example, Senghor (1963) have tried to differentiate the 
African view of community from any form of communism, or 
European socialism. It is in this effort that Senghor 
coined the term "communalism" to try and express African 
conception of community. He says communalism is, 
A community based society, communal not 
collectivist. We are concerned here not with a 
mere collection of individuals but with people 
aspiring together, united among themselves even to 
the very center of their being. (Senghor, 1963, 
p. 16) 
This communalism encourages teamwork while at the same 
time creating and offering possibilities for seif awareness, 
sense of responsibility and the development of one's 
potential. All activities are oriented towards community 
life. The good of the community is the individual's highest 
value. Thus, in African society more stress is put on the 
group than on the individual, more on solidarity than an the 
activity and needs of the individual, more on communion of 
persons than on their autonomy. The African concept of 
community allows development of human capacities and 
individuality without encouraging individualism which 
promotes competition and self interest. 
Mbiti expresses fully the African sense of community 
when he s ays, 
Only in terms of other people dees the Individual 
become conscious of his own being, his own duties, 
his privileges and responsibilities towards 
himself and towards other people. When he 
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suffers, he does not suffer alone but with the 
corporate group, when he rejoices, he rejoices not 
alone but with his kinsmen, his neighbors and his 
relatives whether dead or living. When he gets 
married, he is not alone, neither does the wife 
belong to him alone. So also the children belong 
to the corporate body of kinsmen, even if they 
bear their father's or mother's name. Whatever 
happens to the whole group happens to the 
individual. (Mbiti, 1989, p. 106) 
Mbiti's description of the relationship between the 
individual and the community clearly shows the primacy of 
community over the individual in African thinking. This is 
very important to bear in mind as we examine African thought 
more closely. Institutions like marriage, chieftaincy and 
kingship, education and professions have their codes of 
practice and philosophy determined by the concept of 
community. In justice, ethics or morality, it is the 
community that defines good or bad actions and the nature of 
rewards and punishment. In education, since the child 
belongs to the group, every adult member of the community is 
a teacher and parent of the child. The child's curriculum 
or experiences is a product of community decisions. This 
does not mean that the individual is lost in the group. 
Every individual is a valued member and because everyone 
has a name there is a sense in which everyone stands out of 
the community and get deeply involved in it. This is the 
paradox of African thought. It is typically incompre¬ 
hensible to a westerner who does not go into African 
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consciousness but seeks to judge from outside using western 
tools of rationality. 
This section of the chapter aimed to present an African 
worldview and examine African ideas about various issues, 
reality force universe spirits religion person and 
community. It was necessary that before we go into African 
educational principles we understand how the Africans 
interpret the natural phenomena around them. All this has a 
lot of implications about the educational process, the 
student, the instructor, the curriculum and the organization 
of the child's experiences as she is initiated into the 
world and society. As educationists, we are interested in 
those things that happen outside the classroom and yet 
determine influence what goes on in the classroom. In the 
following section of the chapter we try to unfold the 
educational principles of the African past. We also have to 
bear in mind that while practices may vary from one group of 
people to another, the general approach to education and the 
values expressed remain common throughout Africa south of 
the Sahara. The Shona and Ndebele of Zimbabwe, being Bantu 
people, share a lot of ideas and practices with many tribal 
groups in southern and central Africa. 
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Indigenous African Education 
The objective of this section is to present the 
philosophy and practices of African traditional education as 
seen by various authors and by this writer. This will put 
us in a position where we can give a tentative conclusion 
about African education based on certain common patterns of 
thought and behavior of the people. To that end issues 
explored below include the aims and characteristics of 
indigenous education, the principles of education, child 
development and the theory of knowledge of traditional 
Africa. Issues raised will serve as part of the data based 
upon which we can give certain recommendations to improve 
today's education in Africa in general and in Zimbabwe in 
particular. 
Characteristics of Indigenous Education 
Every society defines education according to the way it 
views the world. In one way, education is to help the young 
to read and interpret their experiences in accordance with 
societal norms. In another sense education is given as the 
result of experience. In this case we then have what each 
society calls "the educated person." To the Greeks, the 
educated person was one who was mentally and physically well 
balanced. The Romans placed emphasis on the oratorical and 
military training for the educated. In old Africa, the 
warrior, the hunter, the nobleman, good character and a 
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specific skill were judged to be highly esteemed. It is 
from such qualities that we can deduce the characteristics 
of traditional African education. 
Mbiti (1989) lists the following as typically 
characterizing African traditional education. He says 
education is charactirized by: 
• its collective and formal nature; 
• its intimate tie with social life, both in the material 
and the spiritual sense; and 
• its gradual and progressive achievement in conformity 
with the successive stages of physical, emotional and 
mental development of the child. 
This means that education is tied to life experiences. It i 
not a preparation for life but life itself. 
African education is also characterized by the 
consciousness of people in traditional Africa. The way the 
society views the child is an important factor that helps 
define indigenous education. Job orientation, political 
participation and spiritual and moral values together with 
social responsibility are areas of emphasis that help to 
characterize African education. Fafunwa attempts to 
summarize all these characteristics by providing the 
following definition for African indigenous education. He 
says education is, 
the aggregate of all the processes by which a 
child or young adult develops the abilities, 
attitudes and other forms of behavior which are of 
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positive value to the society in which he lives, 
that is to say, it is a process of transmitting 
culture in terms of continuity and growth and for 
disseminating knowledge either to ensure social 
control or to guarantee rational direction of the 
society or both. (Fafunwa, 1982, p. 11) 
It is clear from the above definition that African 
education aims more at the needs of society as a whole and 
its needs rather than at the individual and the individual's 
needs. Society is prior the individual. It is also obvious 
that this education is goal directed and has a clear 
objective to accomplish. The focus on skills and character 
is revealed in "abilities" and "attitudes". This serves to 
show that traditional African education was dominated by the 
society or community in which it was given. 
Aims of Education 
We have already seen from the characteristics of 
African traditional education that the general aim of 
education appears to be to produce a man or woman of 
character with the useful skills appropriate to his or her 
status in life. It is a skill based education. This is the 
idea expressed by Fafunwa (1982) when he says that in the 
African conception of education, education strives to make 
the individual pass from his or her status of an absolute 
individual to that of an integrated member of society to 
make the individual lose the illusion of happiness in a 
state of isolation so that one may accede to true happiness 
by being open to others not for personal benefit but in 
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order to create with everybody a new reality transcending 
individual. This new reality is the community. Education 
will make the individual an integral part of the community 
but distinct, not separate from others, that is, an entity 
in unity not only with other people but with the whole of 
nature. Education is acquired for life through life and is 
centered on communal life. When this goal is examined 
further, the following aims of education become evident: 
• to understand the bondedness of cosmic life and the 
primacy of religion; 
• to understand one’s place in the family, clan or 
community; 
• to gain the various skills necessary to become a 
contributive member of the community; 
• to teach the various professions; 
• to train in thinking, practical wisdom and aesthetics; 
• to ensure education of the will power, thought 
asceticism, self denial, physical endurance and self 
control; 
• to develop character; and 
• to inculcate respect for elders and those in position of 
authority. 
These aims show us that education in Africa was an 
integrated experience which combined physical training with 
character building and manual activity with intellectual 
training. Education was not seen as a separate process from 
life. It incorporated and transmitted the values of life 
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that had been evolved from experience and tested in the 
continuing process of living. Each social institution has a 
role in providing the moral and practical teaching that will 
enable the young boys and girls to take their rightful place 
in the community. The hallmarks of a successful traditional 
education in Africa appears to be honesty, perseverance and 
sincerity. 
African Epistemology 
As the African worldview has a communal consciousness, 
it is expected that knowledge is also communal and as Mbiti 
(1989) acknowledges, education arises out of the experiences 
of past and present generations. Each generation modifies 
and builds on the knowledge it inherited according to the 
challenges it faces and the environment in which it finds 
itself. 
In African thought, knowledge is holistic. It is not 
compartmentalized into theoretical and practical, 
intellectual and emotional, secular and sacred or 
materialist and spiritual. The knowledge that comes from 
feelings and intuition is not divorced from knowledge that 
relies or reason. This is in keeping with the monist way of 
thinking that Africans view the world as opposed to the 
dualism of the West. It means then that one expects to find 
the rational and the irrational coexisting in one whole, a 
thought that does not make much sense to a Westerner. 
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Olela's (1971) argument that African epistemology is 
strongly rationalistic because, as he claims, the unity of 
the world can be known only by reason appears to be flawed. 
This would go against the grain of African thought of the 
coexistence of the rational and of the "irrational". This 
only goes to show that traditional African thought must be 
judged not by any strenuous consideration or some foreign 
yardstick but in relation to a given context, the African 
consciousness. 
One important dimension of African epistemology is para 
normal cognition (Gyekye, 1987) or physical phenomenon. 
This is about mediumship or divination. Diviners are 
thought to have extra sensory perception which makes them 
able to communicate with super natural entities. In western 
thought, this is equivalent to telepathy, clairvoyance or 
premonition. Divination in African thinking is the link 
between the physical and the spiritual worlds. 
We have already discussed Temple's philosophy of forces 
in the first part of this chapter. According to this 
philosophy, to the Bantu, wisdom lies in ontological 
knowledge. In fact only the knowledge which reveals the 
structure of forces, their roles and their relationships is 
true knowledge. In this respect, God is said to know 
everything and is the source of all knowledge. 
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Child Development 
The mother of the unborn child had to refrain from 
carrying heavy loads or overworking herself. She had to be 
well protected from sorcery or influence of evil forces. 
When the baby was born, its primary source of food was 
motherTs milk. This meant that the suckling mother had to 
have the best and most healthy foods available. One 
important occasion in the baby's life at this time was being 
given a name. In the Shona culture the name givers were 
generally the relatives of the father of the child. A name 
is considered an identity label as well as a status symbol. 
Bearing the name of a grandparent or an ancestor was 
considered every important. The baby with the name of an 
ancestor becomes a living symbol of the ancestors. That 
child was respected and would perform certain family rites 
quite early in his or her life. 
When it was asleep, the baby would sleep with the 
mother, a young mother would have been taught the proper way 
of sleeping with a baby. Teaching the baby to talk, crawl 
or walk was a very interesting activity for relations 
especially the older siblings. Babies would be carried on 
the back, the chest or the lap. 
The use of the mother's milk as food was decreased 
gradually from about the third month or so when cow milk and 
corn porridge were introduced gradually along with local 
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vegetables. Weaving took place between the ages of two or 
three years. The breasts were usually smeared with a bitter 
aloe juice so that the child would find the mother's milk 
distasteful. 
The role of the mother in the African context is very 
similar to that described by Rousseau in his Emile. 
Rousseau says that Sophie, Emile's wife, needs care during 
pregnancy and freedom from work when her child is born. She 
must have a quiet easy life while she nurses her children. 
Their education calls for patience and gentleness, for a 
zeal and love which working can dismay. She forms a bond 
between father and mother. She alone can win the father's 
lover for this children and convince him that they are 
indeed his own. 
The following presentation on the development of the 
African child is based on accounts given by Gleaned (1979) 
for the Shona child in Zimbabwe, and that given by Matsela 
(1979) for the Sotho child in Lesotho. 
Infant Stage (0-2 years). The baby was very much welcomed 
in the family, first because it bore the "blood" of the 
ancestors and second because it ensured that the family name 
continued to exist. This was the case especially for boys. 
The name gave the baby an identity and a place in the 
family as a social being. The education of the baby 
consisted of singing to it and speaking to it while it 
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listened. The singing of lullabies taught the baby to keep 
quiet and go to sleep. The baby also learned to recognize 
the many faces it would have to live with. 
When the baby began to crawl, her horizon gradually 
widened. She played with the small objects around her such 
as sticks, stones, bits of cloth and domestic pets. 
Gradually the baby gained attention of the brothers and 
sisters who teased her, played with her and encouraged her 
in her attempts to stand and walk. The baby's range of 
activities increased. She followed her mother about the 
house, chased some domestic animals like chickens, cats or 
dogs. At this stage, she is usually left in the charge of a 
nurse like the elder sister or cousin who took the child to 
play with other village children and so widening the child's 
experiences. 
It is usual, among the Shona, for the parents to find 
some one who would prepare a talisman (chipande) for the 
baby. This is tied around the baby's neck and is supposed 
to protect the child from any sickness, deformities or evil 
influence. Evil influences are feared very much especially 
for children, who are thought to be supple and can succumb 
to any evil. Actually, it is customary to keep the new born 
baby indoors for a while to prevent infection by evil. It 
is only after the umbilical cord has fallen off that the 
baby can be taken outside the house. 
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It is in the infant stage that the child passes through 
the sitting, standing, walking and talking phases. The 
older siblings have a very important responsibility of 
teaching the child and hardly leave the child alone. The 
first words usually learned are mai (mother), baba (father), 
ime (to drink) sadza which the baby pronounces "tada" 
(porridge). 
As soon as the child is able to walk, it is taught the 
first steps in etiquette. These are acceptable and 
recommended social practices like clapping hands (kuuchira) 
when the child is given something to show gratitude or 
clapping hands when you greet the elders and inquiring their 
health to show a sign of respect. At this time, the child 
is also taught what is right or wrong so that she behaves 
well in the community. 
Toddler (2-4 years). This stage provides further 
socialization in the culture of the society or community. 
The child learns the social distinction between the sexes, 
for example, girls are dressed according to the usual female 
clothes and boys are clothed as per male dressing in the 
society. Selfish demands are checked. The baby is also 
taught cleanliness and the use of the right hand when 
eating, shaking hands with other people or performing other 
social activities. Ethical behavior is stressed including 
good table manners. The girls play house and usually have 
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some object like a cob which they will strap on their backs 
pretending the cobs are babies. During the time the mother 
is preparing meals, the child is always there by her side 
ready to be sent to bring the mother water, cooking stick, 
salt or fetch some more firewood. That, in a way, would be 
defining the future role of the girls. The boys on the 
other hand, would mold clay, look after cattle. They would 
go to help or observe the male folk ploughing the fields and 
herding cattle goats, sheep or donkeys. 
Children of both sexes are taught to sit properly. 
Girls are expected to sit cross-legged (kufunya chisero or 
chibondokoto). They are also taught when to say something 
and when to keep quiet. Normally when adults are talking, 
the child is forbidden to listen especially when adults are 
having an important conversation. When elders are seated, 
the child should not stand and talk while standing. The 
child is also taught to use good language. 
Childhood Stage (5-12 years). At this stage, children are 
taught the difference between good and bad behavior and 
also learn to avoid a number of taboos. The most common 
taboos are: 
• Sitting in the middle of a path or road will make one 
develop boils; 
• Peeping Toms develop styes; 
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• Sitting on a burning or partly burnt log may lead one to 
beat one's wife (for boys) or one's husband (for girls); 
• Itching palms may herald a gift; especially money; 
• If one felt lazy or tired on a certain day, it meant that 
visitors would shortly be arriving; 
• Spilling milk in the fire makes cow's nipples to crack; 
• Calling someone loudly or whistling at night may attract 
witches; 
• If one jumped over a fire, one would contract 
bilharziasis. 
The purpose of the taboos was to instill a sense of 
discipline through fear of certain consequences. This is 
the idea that things are caused. They do not just happen. 
This is also an acknowledgement that there are supernatural 
causal forces that co-exist beside the physical ones. 
Children at this stage also learn concepts of spirits, 
ancestors and their power to control humans, the power of 
the evil spirit and the power of God (Mwari). 
Boys would go out to herd cattle with other boys and 
would experience a tougher side of life, for example, being 
drenched by the rain while herding cattle or goats, climbing 
mountains and venturing into jungles in search of the 
animals should some happen to go astray. Girls start 
wearing bangels and anklets made of grass or fiber or beads. 
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They will help their mother sweep the hut, wash plates 
and pots, grind stamp or willow grain and gather wood. 
All the children must learn to wash themselves and any 
one who does not wash his or her face in the morning would 
not be allowed to eat breakfast. Hand washing before meals 
is also strictly observed. Also to be strictly observed is 
that children at this stage should not play with their 
private parts and never touch those of children of the 
opposite sex. A child may be severally beaten for an 
offense of this nature. 
At this stage, all children learn to count and perform 
simple mathematical operations like subtractions or 
additions. Boys practice their counting on cattle. 
Counting is taught by friends, no special teacher is 
designated for that. 
It was also the time when children began to know a lot 
about proverbs and riddles. They also learned how to 
decipher meaning or messages from behaviors of others. For 
example, in the presence of elders, if a mother or father 
looked at a child in a certain way then the child would know 
what was expected of him or her purely from the way the 
mother looked and her facial expressions. Groups were 
formed at this time with other boys and girls and leadership 
and followership roles were learned. 
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During the full moon (jenaguru) the children had 
opportunity of meeting one another from the ages of six to 
adolescence and played different games like Kwedu kune 
nyimo, Ndinotsvaga wangu, or Mapere. Dances and song could 
be arranged between different families who met in a 
particular village during the full moon. 
Major Activities in Childhood. Some of major activities 
played by children include: 
• Games of various types including running, digging, 
collecting and arranging objects, constructing huts or 
kraals, skipping rope, number and word games like pada 
(hop scotch), tsoro (chess); 
• Singing and dancing; 
• Looking after young siblings while mothers attended to 
something else; 
• Imitating adults and older siblings for example, playing 
house, milking cows and herding cattle; 
• Taking errands or instructions from adults; and 
• Helping mothers at housework, baby sitting, etc. 
Important Social Practices. A list of important social 
practices are listed below. 
• Greeting. Every young person has to greet an older 
person and inquire after the health and happiness of the 
elders they greet (Kuvhunza mufaro). The greeting 
ritural seldom diverts from the following examples: 
Young (boy or girl) — Mhoroi (Hi or Hallow) 
Older person — Mhoro (Hi or Hallow) 
Young — Makadini (How are you) 
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Older 
Older 
Young 
or 
or 
or 
or 
Tinofara (We are happy) 
Tinosimba (We are strong) 
Tiripo (We are there) 
Wakadini iwe (How are 
you?) 
Ndinofara (I am happy) 
Ndinosimba (I am strong) 
Ndiripo (I am there) 
Note that the elder person is addressed in the plural and 
refers to himself/herself in the plural too, like a royal 
"'we" 
• Talking respectfully. This involved using proper 
epithets showing knowledge of relationship to person 
spoken to. Children learned that you address someone 
with a relation title like sekuru (uncle), Vatete (aunt), 
Mainini (aunt), and maiguru (aunt). If you do not know 
the relationship, then you would address someone with 
his/her surname using the prefix Va (Mr. or Mrs.) or more 
commonly by the name of their first born, for example, 
Mai Taru (the mother of Taru), Baba John (the father of 
John). It is also common for grandmothers to be 
addressed by the name of one of her grand children, for 
example, Mbuya VaChiedza (the grandmother of Chiedza) or 
Sekuru Va James (the grandfather of James). 
• Visiting nearby close relations. Children learned that 
paying a visit or courtesy call on relations was very 
important. It showed that one was well brought up. One’s 
grandparents or uncles and aunts had to be visited fairly 
regularly especially if you lived in the same village or 
nearby. This showed that the child cared and was ready 
to be called upon should the relative require any help. 
The belief was strong that if people thought well of you 
then the ancestors would bless you. 
• Transmitting messages. All children were expected to be 
capable of carrying and transmitting simple messages 
effectively. 
• Use of common tools. Both boys and girls had to learn 
the names and uses of tools or commonly used household 
utensils. Girls had to learn different types of pots 
like: 
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chirongo - the pot for carry water from the well 
shambakodzi - the pot for cooking thick porridge 
(sadza) 
gate - the big pot for putting beer like a beer barrel 
chipfuko - the small pot for putting beer especially 
for a few 
hadyana - pot for cooking meat or vegetable to eat as 
relish with the sadza. 
Chidren also learned different types of cooking sticks 
like, musika, mugoti chibhako. Boys, on the other hand, 
had to learn about ploughing the fields, building houses 
and animal pens and looking after cattle, goats, sheep and 
donkeys. Everyone had to know the names of different 
crops. There were some crops for women, like groundnuts, 
roundnuts, pumpkins, and beans. Those for men were corn, 
sorghum, rapoko, and rice. All children learned the type 
of soil suitable for their crops, sandy soil, loam ,or 
clay. 
• Cooperation. To be accepted as a member of a social 
group involves some adherents to the group's norms. This 
generally entails agreeing and contributing to group 
activities. It means working together and being part of 
a group. One may have a different opinion but respect for 
other people's opinions was very important and one did 
not divorce or disjoint oneself from the group just 
because one has a different view. 
Adolescence and Early Adulthood. The period of adolescence 
was less about the age of the child than the observation 
that marked physical changes take place, for example the 
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development of breasts and menstruation in girls and change 
of voice and toughening of muscles in men. The name given 
to an adolescent boy in Shona is jaya and for the girl it is 
mhandara. 
The adolescents were taught the meaning of marriage and 
the importance of keeping their purity until they married. 
It was believed that if a girl had sexual relations before 
marriage, her parents would suffer from acute backache and 
that way they would find out what their daughter had done. 
Each adolescent girl had to undergo a routine inspection for 
virginity. This was done at the river by the elderly women 
of the village. 
Boys were expected to help the elders who they saw 
carrying heavy articles. What counted in a boy was his 
behavior not his looks. He was expected to respect the 
elders. If he came across elders at a gathering, he had to 
stop, sit down and ask them how they were (whether happy or 
not, healthy or not, strong or not) and then continue on his 
journey. At this stage, girls became more conscious of 
their looks and what they were expected to look like by the 
society. It was generally thought that a girl had to show 
some beauty or try to look beautiful. Even today, some of 
the aesthetic values are still observed. Teeth should be 
white and the shades of the white of eyes should also be 
white. Her behavior should be good and she should show 
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dignity before the elders. She should sit in a dignified 
way as benefits a woman. She should give the impression of 
shyness and try to be rather modest in her behavior. 
A girl should marry into a genuine Shona family with good 
repute. A young man is judged by the reputation of his 
father or mother. If the parents are good hard working 
people, then it was thought likely that the young man would 
also take after those qualities. 
Curriculum 
Traditional African education like the education in 
other societies, helps to sensitize people especially the 
youth to the circumstances of the African world and prepares 
them to be more useful and productive, contributing to the 
community and passing on the knowledge and skills to 
posterity. The African child, especially the Shona child, 
was brought up to be able to adapt himself/herself to, and 
like a peaceful life and appreciate the social and physical 
environment in which he/she was. He/she was taught the 
significance of family relationships and the moral code in 
the community. (Gelfand, 1979) One of the most important 
determinants of indigenous African education was the 
challenge to exploit the environment for the benefit of 
humans. Knowledge and skills were acquired through this. 
Below we discuss the knowledge and skills acquired by the 
youth, the methods of instruction and the quality of the 
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instructors. It is also appropriate at this stage to «give 
some exposure of the type of science and technology on which 
certain knowledge and abilities were based. 
Knowledge and Skills. There were some skills and different 
forms of knowledge that all the children, boys and girls, 
had to have. These were general skills which were required 
to survive in a society at that time. For the Shona, all 
the children had to know what their ancestral spirits 
permitted and what they did not permit. They had to know 
behaviors and rites that would make ancestral spirits angry 
or happy. Some behaviors could anger ancestral spirits, for 
example, beating one's father or mother, killing someone 
whether for a reason or for no reason and committing any 
criminal offense. 
Children were taught to share with relatives or anyone 
who may be in need. They also learned the evil of telling 
lies and its consequences. But while it was not good to 
lie, it was worse that someone should divulge something or 
betray a friend's confidence. Every child was taught to be 
kind. Stories or myths were told about how cruelty always 
ended someone in trouble. 
A Shona child, for example, was continually instructed 
directly and indirectly through listening to wise sayings 
such as proverbs, riddles, puzzles, sports and games. A 
great deal of this informal instruction took place after the 
209 
evening meal when stories were told and proverbs, taboos and 
riddles were taught. 
Gelfand (1979) gives an account of Shona education. He 
says that the Shona's three R's are riddle, proverbs and 
rules, and he adds a "G" for games. If elders wanted to 
teach someone something or rebuke one for one's behavior, a 
riddle or proverb would be recited. 
Proverbs. Proverbs showed knowledge of human nature and 
behavior. When someone violated the code of etiquette, 
he/she was scolded in the words of a proverb which was 
always used to describe an expected response to certain 
behavior. For example. Gone una gone wake vo. This means 
that if you always win and oppress others, there is someone 
somewhere who can also outdo you and may oppress you as 
well, a case of diamond cut diamond. Ndamba kuudzwa 
wakaonekwa ne mbonje pahuma. This means that if one does 
not take heed of the advice one receives from other people 
one will get into trouble soon. 
Riddles. Riddles were a method of instruction used in 
training the memory and reasoning powers of the child. In 
an attempt to solve the riddle, one had to consider 
different possibilities and probabilities. Thus, through 
repeated questioning, one came to know many features of 
life. There was a riddle in almost all aspects of life, 
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natural phenomena, the vegetable world, the animal world, 
the human body and its functions and for village and 
domestic life. 
Avoidance rules (mhiko) were a way to emphasize correct 
behavior. The principle that emerges from these rules is 
that a child must conform and behave like others in order to 
avoid an unusual occurrence. The rules were also a way of 
conscientizing the child as to Shona spiritual beliefs 
especially of causality. Things or happenings were caused 
by certain unseen forces. Avoidance rules ensured that 
people were living in a healthy and correct way, avoiding 
danger and ensuring good behavior for the children. 
Rules. The following are avoidance rules which are still 
practiced today: 
• If a person is beaten with a broom, then that person will 
not marry 
• If a woman sits on a grinding stone, she will kill her 
husband 
• If one carries a stone or one's head, this will result in 
baldness 
• If one works backwards, one will meet a lion 
• If one eat one's totem (if the totem is an animal or part 
of it, for example, heart or leg) then one would get sick 
• If one sits on the road or path, one will develop boils 
• If, while passing through or travelling in a forest and 
you criticize anything you see there, then you will not 
find your way out of the forest. 
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• If you shout at night, you invite witches 
• If you whistle at night, then snakes will come to you. 
As can be seen, avoidance rules are very similar to 
taboos. 
Games. Games served as a means of making the child more 
aware of his or her abilities. They also made the child 
think that others may be better than him or her in various 
ways. It was in games that the child learned how to lose 
gracefully and accept the fact that a person cannot always 
be successful. But when the child wins, he/she learns the 
value of a well-planned effort. Games also helped in 
molding the child's character by disciplining her and 
teaching her fairness, trustworthiness and self reliance. 
Games also taught the child that s/he was part of a team 
which relied on each person to be loyal to the group and 
therefore, do their best for the good of the group. 
Games played by both boys and girls included the following: 
Chamuvande muvande (Hide and seek); Heri sadza Mutuche 
(Here's your food Mutuche); Chidhanga chidhanga; Mahumbwe 
(playing house); Tsoro (chess); Kana ndikadai (If I do 
this); Chiutsiutsi; Kwedu kune nyimo; and Pada (Hop scotch). 
Skills were also gained when children did the following 
sports or hobbies: kutamba tsiva (boxing); kuita mutsimba 
(wrestling); kuvhima (hunting); kuredza hove (fishing); 
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kutasva (riding); kutiwhina or kudhidha (swimming); kukava 
(kick boxing); kumanya (running); and kusvetuka (jumping). 
Abilities♦ From infancy, the child learns a lot of 
abilities or behaviors which show values, attitudes and 
knowledge. The child was expected to acquire certain skills 
when he or she reached a certain stage. Below are abilities 
that all children regardless of sex, were expected to 
acquire: 
ability to communicate effectively 
ability to give appropriate respect 
ability to give appropriate treatment to family and clan 
members 
ability to observe adults especially parents and older 
siblings 
ability to use common tools instruments effectively and 
economically 
ability to keep family and clan rules 
ability to identify one's position in the family and 
clan 
ability to carry out instructions and to convey messages 
effectively 
ability to listen attentively to adults 
ability to remember well 
ability to keep one self reasonably clean and tidy 
ability to join in appropriate merry making 
ability to enjoy oneself in socially acceptable 
individual activities 
ability to treat visitors with love and generously 
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ability to identify family possessions and to protect and 
value them 
ability to withstand reasonable difficulties without 
complaints 
ability to advice parents/relatives or call their 
attention to certain essential omissions or other 
mistakes 
ability to keep family secrets 
Communication skills involved: 
ability to convey messages 
ability to describe qualities like color, size, 
light/heat or sound intensity 
ability to use effective gestures, mimes or facial 
expressions 
ability to make patterns or drawings to convey a point 
ability to tell time in days, weeks, months, years, parts 
of the day and seasons 
ability to tell time in days, weeks, months, years, 
seasons and parts of the day which included the following 
times: 
mangwanani 
masikati 
usiku 
zuva richangobuda 
manheru or mambakwedza 
zuva rovira 
mashambazhou 
zuva 
vhiki 
gore 
mwedzi 
muchirimo 
zhezha 
muchando 
munakamwe 
zuro 
mangwara 
kuswera zuro 
kuswera mangwana 
morning 
afternoon 
night 
at sunrise 
evening 
late afternoon 
before sunrise 
day 
week 
year 
month 
summer 
autumn 
winter 
rainy season 
yesterday 
tomorrow 
day before yesterday 
day after tomorrow 
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Together with these general abilities, children were also 
expected to learn other duties and abilities according to 
their sexes. 
Boys were specifically taught the following: 
different crafts like husbandry, blacksmith 
when and how to clap hands for example when receiving 
something, before eating a meal or when inquiring health 
of the elders 
respect for other people's wives and property 
to reason in dispute and to play chess to sharpen their 
reasoning skills 
hunting and looking after the family's livestock 
what to say and not to say in the presence of women or 
other men 
how to behave in the presence of in-laws 
In addition and in conjunction with the above, all boys 
were expected to exhibit certain specific abilities like: 
ability to look after cattle, goats, donkeys and sheep 
ability to withstand hunger for a reasonable time 
ability to milk cows effectively 
ability to detect an animal's disease or discomfort 
ability to tell when a cow was in heat or pregnant or 
about to give birth 
ability to make ropes, clubs, cooking sticks, yokes or 
straps 
ability to play an instrument 
ability to defend oneself and protect the animals in 
one's charge 
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ability to plough, saw seed and harvest crops 
ability to read each animals behavior in different 
situations 
ability to span oxen and plough the fields 
ability to tell which grass or vegetarian was good for 
one’s animals and which was not 
ability to set snares or make and use any tool for 
hunting or fishing 
The specific education of girls included the following 
sitting in a modest way 
when to keep aloof from males 
what to say and what not to say in the presence of males 
how to react to courting proposals 
how to behave towards a boyfriend 
how to behave when married 
* towards the husband's relations 
* looking after the husband and children 
* when not to sleep with the husband for example, 
during menstruation or during the last month of 
pregnancy or soon after birth 
* to avoid annoying her husband and to control her 
temper in general 
* to kneel when serving food to her husband and 
other people but not to children 
* to have friendly communications with other women 
in general 
* to appreciate the importance of faithfulness to 
the husband 
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Like boys, girls were also expected to exhibit certain 
specific abilities like: 
ability to draw water from the well or fountain 
ability to sweep/clean the house and its courtyard 
ability to plaster house floor and walls with mud and 
other special soils 
ability to recognize and collect vegetables/herbs for 
food from the fields 
ability to care for babies and infants 
ability to grind sorghum, rapoko or whunga 
ability to brew beer 
ability to collect firewood and carry it home and one's 
head 
ability to use utensils and all house objects 
ability to cook food and feed the family 
ability to take care of chickens, dogs, cats or ducks 
ability to use ointments, decorations and pleat hair for 
beauty 
ability to dress appropriately, sit or bend oneself 
decently 
The abilities listed above both for boys and for girls 
would give the impression that Shona education was limited 
and did not extend to intellectual and analytic skills. 
This is however not the case for every skill taught was 
learned in a context. The spiritual and mystical 
consciousness exerted its presence in all the cases. 
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Indeed, many people learning a skill also performed 
certain rites believed to enhance one's learning of the 
skill. Traditional healers were often consulted and charms 
were widely used. It should therefore not be the impression 
of the leader that skills and abilities were taught and a 
learned in a purely physical or technical or mechanical 
context as a lot of mysticism was involved. 
Methodology 
Like in most societies in traditional Africa, for the 
Shona and Ndebele of Zimbabwe, knowledge and skills were 
generally passed on to the youth through direct formal 
instruction and informal instruction and also through covert 
and overt experiences. The instrumentality of riddles, 
fables, folklore and praise songs had a very important place 
in traditional Shona education. Observation, imitation and 
participation were considered the three pillars of the 
educational process. (Fafunwa, 1982) 
The telling method was widely used as well and children 
were encouraged to observe and listen attentively. Language 
was learned by listening and imitating. The encouragement 
of mothers, sisters and brothers facilitated language 
development. 
One other method was that of encouraging youths to 
participate as assistants in the work that the adults were 
doing. In this way the young learned effectively by 
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practice. When they did right, they got them more 
interested in learning to assist and at the same time 
learning how to do the task. 
An important method in encouraging children to learn 
was assigning each child a responsibility over a task or 
duty, for example, keeping the courtyard clean or, looking 
after certain cows or goats. This made the children proud 
that the adult had recognized their capabilities and in many 
cases the children got motivated in such tasks. 
Most learning was done in a social context, that is, 
members of the society would teach the young and assess 
their performance. Education was a community-based 
enterprise. Consultation and sharing of views were the 
order of the day. This exchange of opinion became more 
obvious especially in circumstances like the village court 
or wherever the members of the community met to decide 
important issues. Boys in particular and girls sometimes 
were expected to attend such gatherings. Lipman and Sharp 
(1993) have termed such an approach to group interchange of 
ideas, a Community of Inquiry. Such a Community of Inquiry 
is marked by the following characteristics: 
discussion, talking and listening, 
giving reasons for what one says. 
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respecting oneself and others. This is the ethical 
dimension and is the foundation for acting rationally 
supporting one another by amplifying and corroborating 
their views. 
submitting the views of others to critical inquiry 
taking one another's ideas seriously by responding and 
encouraging others to voice their views. 
All this helped to discipline the individual. This 
dialoguing which, was a common feature in African teaching 
and learning methodology, implies a certain measure of 
intellectual flexibility and self-correction. One can 
easily conclude that traditional African education had a 
strong element of democracy. Teachers and their students 
worked together in an atmosphere of complete trust and 
respect. 
Literature, Science and Technology 
Indigenous literature was rich in many ways. It came 
in form of fables, myths, stories, legends, riddles, praise 
songs and a variety of poetic farms and songs like 
lullabies. Songs were frequently used to tell stories, to 
criticize, to mock and to praise or just to admire nature. 
Singing was also done as a means of communicating with the 
spirits. For example one would sing to induce spiritual 
possession. The belief was that if the spirit that is 
believed to possess an individual hears that individual and 
people around him or her sing a particular song which the 
person used to the like when he/she was alive, then, that 
\ 
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could be a calling for the spirit to manifest itself in the 
form of possessing the individual. Song and dance were used 
to call upon the assistance of one's ancestral spirits to 
come and help if one was in some kind of danger or trouble. 
Mathematics was not a subject on its own, separate from 
other areas of knowledge and from life. As education in 
traditional Africa was functional, the mathematics learned 
served to accomplish certain tasks. Such tasks might be 
counting cattle, chicken, goats or any objects; or it could 
have been used for entertainment purposes like in games such 
as tsoro (chess), pada (hopscotch) and nhodo. 
The making of weapons such as spears shows that the 
Shona people knew melting technology and there were many 
expert blacksmiths (mhizha), clay pots and embroidered 
furniture and clothes show skills in such crafts. Houses 
were round or rectangle which shows not only that the 
concepts of circle straight line, angle, rectangle were 
established but that it had practical relevance. Many 
houses were built of pole and mud. The poles were a special 
kind of tree that could not easily get attacked by ants or 
other termites. The evidence of stone/masonry is obvious in 
the great Zimbabwe Ruins near Masvingo and Dhlodhlo, Khami 
and Nalatalie ruins near Bulawayo. This depicts a culture 
that was very much established in different technologies. 
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Formal Education 
While it might seem the case that education among the 
indigenous people in old Zimbabwe was non-formal and 
informal, this was not always the case. There were 
instances where a prescribed group of people went through a 
prescribed curriculum and were taught by certain expert 
instructors. This approach is just like any form of formal 
education today. Two areas, in particular, fall into this 
type of organization of education. One was initiation and 
the other was vocational training. Initiation was specific 
to age, sex of the children and the place where they would 
be initiated. Vocational training took many forms according 
to the type of craftsmanship desired. Below we examine 
initiation purpose and curriculum and we also go into some 
detail with the training of novices in one trade—the 
traditional healer (n'anga). This is meant to sensitize the 
reader as to the nature, purpose and place of these 
practices in the traditional education of the Shona, and 
Ndebele people of Zimbabwe before colonialism. 
Initiation. Initiation was mostly done by a section of 
the Shona people called the Varemba or Vamwenyi. They 
occupy southwest Zimbabwe especially the districts of 
Mberengwa and Nyaningwe. Initiation was considered as an 
entry permit into adulthood and the privileges and 
responsibilities associated with being on an adult. It was 
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only done with the boys. It was a training ground at which 
socially unacceptable behavioral practices were removed or 
controlled. Behavior control was done at the places where 
the initiation took place. Matsela (1979) calls such places 
"Initiation Academies". Punishment, rebuke, censure, advice 
or encouragement were some forms of behavior control 
employed. 
The purpose of the initiation practices was to instill 
or reign force critical socio-cultural ideas among youth in 
a way which would facilitate their being remembered 
throughout life. During the initiation periods, punishment 
was used to root out wrong-doing and tough exercises were 
done to instill bravery, endurance, patience and strength. 
Initiation was the highest institute of social reform with 
the best available and affordable expertise and a great deal 
of local control. The clan or tribal character of social 
service, industriousness, self respect and respect for 
established authority, were firmly entrenched. During the 
initiation, youth acquired basic skills of rhetoric, . 
warfare, philosophy, economics and cooperation in a 
integrated package. This was a period of initiation into 
hardships and trials. The initiates were required to 
surmount great hardships and overcome trials and torture 
without a murmur. The initiated were expected to be wells 
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of courage, insatiable seekers of wisdom, truth and social 
justice, of health and beauty, and of wealth and kindness. 
The most noted heroes in the society were selected to 
give the boys the initiation rites. The initiates were 
taught cultural history, clan philosophy and ideology 
including religion and law. Ashton's account is an apt 
description of the philosophy behind the initiation. 
Occasionally, they were given talks by the leading 
elder on tribal history, and correct forms of behavior 
and Morality. The virtues stressed are chastity, 
honesty, reliability courage, humility and respect for 
elders and the chief. These Lessons are sometimes 
pushed home by punishment metered out at the school. 
The only sexual instruction given consists of 
exhortations to avoid adultery. (Ashton, 1967, quoted 
in Masela, 1979, p. 183) 
The curriculum at the initiation academy consisted of 
all or part of the following: 
• The role of a man/woman in terms of natural sex 
differences as well as in terms of social function was 
exposed and described. 
• The principles of dedication to the welfare of the family 
or charity to the needy and to the helpless; of thrift 
and readiness to sacrifice for one's economic 
independence; of attachment to truth and social justice; 
of patriotism; of respect for established authority, were 
laid down and explained 
• Foundations for practical cooperation and service to 
society were laid. For example, proverbs could be 
related which instilled cooperative effort. 
• The principle of punishment for wrong doing showed that 
persistent and socially disturbing wrong-doing could not 
go unchecked. Every bad act had to be punished. 
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The principles learned at the initiation academies were 
the guide of people and their pursuit and accomplishment 
made are to be regarded as a great social leader. No one 
was expected to be appointed to a position of influence or 
leadership without having been initiated. Indeed, those of 
the Shona Varemba group who were not initiated were 
considered outcasts and could not be allowed to partake in 
any clan or tribal rites. 
Vocational Training. Vocational training covered a 
variety of trades, for example, blacksmith, leather tanning, 
building and traditional healing and mediumship. In all 
these trades, the learner was apprenticed to a master 
craftsman for a period of time which could last for two or 
three years depending with the trade and the progress of the 
apprentice. Below, we explore in some detail an example of 
apprenticeship in traditional healing. We shall be using 
the term *n'anga" to refer to the traditional healer because 
this term encompasses both the healing and the divination 
roles. 
Illness and Misfortune Among the Shona. The spiritual 
world of the Shona seems to determine their belief in the 
traditional medical practices of the n'anga. This is 
generally a phenomenon that is common in Africa. Mungazi 
(1996) says that in African traditional culture, health was 
seen as a function of the supernatural acting in concert 
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with ancestral spirits. And of death he says, 'Death was 
considered undesirable and every effort had to be made to 
save human life." (Mungazi, 1996, p. 74) Fear of disease 
comes from the fact that disease threatens not only the well 
being of sufferers and their fellows but also the 
'integrity of the community". Illness and death in general 
are disruptive events that impose high economic, social and 
psychological costs wherever they occur. They are a seen as 
temporary disturbance. The role of the n'anga is to prevent 
or treat such disturbances. 
Tempels' philosophy of the Bantu helps to explain Shona 
fears about illness. The Shona people believe in the 
harmonious existence existence of all the elements of the 
universe. Anything that changes or threatens this harmony 
has to be dealt with in order to restore balance. Illness 
threatens to upset that balance. When someone is sick, 
death may occur and relationships with other beings are 
disturbed. This social imbalance may be the major reason 
why the Shona strive to get hidden explanations and 
corrective measures to illness. The n'anga seems a perfect 
answer to this dilemma. 
To Bourdillon (1976), when the Shona are faced with 
misfortune, they react in two ways. The first is to 
determine the ultimate spiritual cause and to appease it in 
order to prevent any further misfortune. The second is the 
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natural rectification of the disorder by treatment using 
medicinal plants or even medicine from a hospital. 
In contrast to the above spiritual and mystical cause 
of illness, Reynolds prevents a rather 'social' side of the 
diagnosis of illness. She says that the social environment 
and the politics of the local community 'strongly influence 
the explanation of misfortune." (Reynolds, 1996, p. xxvi) 
In the event of an illness or misfortune, the Shona seek 
answers from a n'anga to the following questions: 
• What caused a particular person's misfortune? 
• Why should it have picked on him and not on someone else? 
• Why did it strike him at a particular time? 
• What can be done to neutralize the evil influence? 
It is believed that the n'anga is the only member of 
society in a position to answer such questions. 
African Medical Practices. We need to be able to 
define what African traditional medical practices are in 
order to have a conceptual understanding of the n'anga 
world. Mungazi sees medical practices in traditional 
African culture as those practices composed of indigenous 
medical systems of healers, therapies and beliefs which did 
not depend upon Western technology and ideology. 
This conception of medical practices would be adequate 
if it was explicit enough especially mentioning when exactly 
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one would be said to be using Western technology or 
ideology. When a n'anga uses a razor blade, is that or is 
that not Western technology? In today's world it is 
difficult to find a place in Africa where people do not use 
Western technology in one way or another. 
Koumare (1983) says that the scope of African medical 
practices are in three areas: 
• Practices using medical substances 
• Practices concerned with 'intangible forces' and rites 
• Practices combining in various degrees those of the two 
groups above. 
My experience as a Shona in Zimbabwe has been that the 
n'anga and indeed traditional medical practices as a whole 
are associated with the third area above. This is also in 
keeping with the Shona worldview of acknowledging that both 
the physical and the spiritual worlds are real and affect 
each other. 
Consulting a N'anga. The Shona world is a balanced 
world. Everthing exists in harmony with everything else. 
People were created to be happy, healthy and prosperous. 
However, if something bad happens like illness or death, 
then some force must have caused it. It may be necessary to 
find out what force it is and how it can be overpowered or 
placated. The need to consult a n'anga becomes real. The 
n'anga is consulted when one cannot provide an adequate 
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explanation to one's negative circumstances. This is what 
Rayner is referring to when he says. 
If you believed that misfortune was the creation of 
evil persons working by magic, then, it was natural to 
assume that there might be other men with more than 
usual powers who were willing to use them on behalf of 
society rather than its destruction. (Rayner, 1962, p. 
93) 
The n'anga is also consulted if one seeks to know the 
future. In both cases, i.e., explanation and prediction, it 
is obvious that one would be in a state of high anxiety. It 
would appear natural to the Shona to want to know their 
circumstances and the future. This is the view implied by 
Bourdillon (1976) when he says that it is not only trouble 
which makes one consult a n'anga. He says that if one was 
preparing a journey one needed to know the safety and 
success of its outcome. One may also want to know the 
results of an impending court case or forthcoming 
examination or a trial. 
Gelfand (1962) lists four reasons why the Shona consult 
n'anga. 
• Any matter of importance to an individual or family; 
• The death of a relative especially under suspicious 
circumstances; 
• The loss of a possession like cattle sheep or goats; and 
• A mysterious or superstitious event such as the 
occurrence of a snake in the house or someone being 
struck by lightning. 
v. 
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It is clear from this that the circumstances whereby 
one consults a n'anga are those associated with the 
supernatural or mystic occurrences that people do not 
understand. Fear of the unknown seems to be the main 
reason. People seek to know the underlying cause. 
The Role of N'anga in Society. What Rogers (1982) says 
about the shaman's job is very much applicable to that of 
the Shona n'anga. He says that the shaman's theoretical 
doctrine is founded on this concept of cosmic realm. Since 
the shaman is part of this realm, his orientation in terms 
of the nature of his universe and the unseen powers which 
control it comes from the belief system of his culture. 
Behind his traditional knowledge there is a magical doctrine 
and empirical science. 
In the same vein, writing about the n'anga among the 
Shona of Zimbabwe, Gelfand, et. al. say, 
The n'anga is a minister of religion and a 
diagnostician and healer. He achieves his skill by 
being spiritually endowed. He can conduct the 
spiritual world to predict events and explain the 
world. (Gelfand, Mavi, Drummond and Ndemera, 1985, p. 
3) 
It is obvious that the n'anga has a very important role 
to play in Shona society. That role is based on his 
knowledge of the natural as well as the supernatural world. 
Although the n'anga's arguments may be rational, his 
practice is based on a mystical foundation. The n'anga 
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operates in a world where disease or death may be due to 
witches or angry spirits. It is the duty of the n'anga 
through divination to find out the cause of illness and what 
must be done to pacify the offended spirit or overpower the 
evil of the sorcerer or witch. 
Butcher describes the role of the n'anga among Shona 
well when he says. 
In a cosmology which I have argued conceptualizes 
ancestral spirit strange spirits and witches as those 
agents ultimately responsible for any death, illness 
or personal misfortune, the n'anga obviously holds a 
key position and his divining powers would be even 
more important to the people than his ability to 
remedy the effect of attacks sustained from these 
invisible forces. (Butcher, 1980, p. 12) 
The position of the n'anga in society is really based 
on the belief that the n'anga is able to communicate with 
and connect the two worlds of the spiritual and the 
physical. The belief that the spiritual world is stronger 
and determines what goes on in the physical world leads 
people to assume that anyone who can reach that world is 
endowed with the power to control what happens to people. 
This spiritual role of the n'anga is well expressed by 
Foster (1983) who says that the n'anga's ability to go into 
a trance and communicate with a tutelary spirit permits him 
to aid the sick. It may be noted here that the n'anga's 
role is not only to treat the sick but also to serve people 
who desire certain things to happen to them. People believe 
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that the n'anga can manipulate circumstances to bring about 
a desired effect. 
Gelfand (1964) takes another dimension of the role of 
the n'anga. This is the role of policing. He says the 
belief in the powers of the n'anga to detect the unknown 
often stops ordinary people from committing anti-social 
acts. For example, the knowledge that a n'anga has treated 
someone's property against thieves using some charm [rukwa) , 
itself is a deterrent to would be thieves. The n'anga may 
also be consulted to recover stolen property. 
The other role of the n'anga is to make magical 
preparations which are done to enhance the chances of: 
Setting up useful and pleasant relationships; 
Conferring special quality such as strength or courage; 
Producing the desired sex in children; and 
Protecting property from thieves and witches. 
It is clear from the above that the n'anga's role in 
society is very important. I think this role is essentially 
a link between the living and the dead and the animal world 
and the human world. He provides refuge for those in fear 
and a ray of hope for the desperate and ignorant. 
Becoming a N'anga: The Calling. The Association of 
American Medical Colleges 1995 publication spells out 
clearly the qualifications required to enter medical school. 
It defines areas where instruction is given, for example, 
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anatomy, biochemistry, physiology, microbiology, 
pharmacology and laboratory experience. Everything is 
clearly spelt out so that the prospective medical students 
are aware of what they would be choosing. Prospective 
students work hard to enter medical school and once they do, 
they again work hard in order to qualify and be allowed to 
practice. 
Enrollment in a n'anga course is different. There is 
no * choosing" a profession by the would-be n'anga. The 
prospective n'anga is actually "called" to this profession 
of traditional medical practice. Such calling is invariably 
the work of or the demands of some spiritual entity like the 
person's ancestor who died some time ago, as Reynolds 
explains below: 
The norm holds that a n'anga may be identified. In 
childhood as having been selected by a spirit for 
future possession. As an adult, the chosen falls ill, 
and continuing sickness combined with signs of 
spiritual possession expressed in dreams as strange 
behavior or both, call attention to the possibility of 
a healing vocation. Senior diviners are consulted and 
a series of rituals is launched to test the 
authenticity of the "calling". Once this has been 
established to the satisfaction of kin and community, 
the person is recognized as a spirit medium. 
(Reynolds, 1996, p. 6) 
Reynolds goes further to show the role played by the 
spirit in choosing one to be a traditional healer. Some 
n'anga admit that it is useless to teach a child unless he 
or she has been selected by a spirit. It is believed that 
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becoming a n'anga is not so much the decision of an 
ambitious young boy or girl but the result of a visitation 
by a healing spirit. The spirit controls both the selection 
and training of the new n'anga. If a child expresses 
interest in herbs or in knowing about possession and 
divining, then, it is thought that the child has the 
presence of the healing spirit which may be a water spirit 
(njuzu), a strange spirit (shavi) or one's ancestor 
(mudzimu). 
The idea that one is endowed with spiritual powers is 
the first sign that one may be chosen to be a n'anga. It is 
important to note that possession means that one is a 
potential n'anga. It all depends on the type of spirit that 
is alleged to possess one. If it is a healing spirit, then, 
one will be a n'anga. The initial qualification to be a 
n'anga is considered to be outside the n'anga's control. 
Dreams play a major role in the calling. The candidate 
dreams about medicine and how to cure people. 
Dreaming as part of the calling to be a n'anga is 
discussed by Bourdillon (1976) and Butcher (1980). A more 
detailed account of the calling through dreams is given by 
Ashwanden (1989, pp. 155-171) . He describes the calling 
dreams and sometimes stubborn refusal of a woman called 
Angela. Angela is a Karanga, who are a sub-group of the 
Shona. She was called to be a n'anga and was given a code 
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of conduct by her healing spirit and certain taboos that she 
had to observe. This account describes a typical way of 
becoming a n'anga among the Shona. After this period of 
dreaming one would get ill. It is when the elders try to 
find out the cause of illness that they visit a n'anga and 
are told of the calling of their child to the profession of 
traditional healing. 
There is a strong belief among the Shona that when a 
person especially a children, does rather strange things or 
engages in unusual behavior it is the responsibility of a 
spirit that intends to possess that person. Actually this 
goes for good behavior as well. Such virtues like courage, a 
high intellect or moral uprightness are indications that one 
is likely to be endowed with powers of the supernatural. It 
is believed that the spirit looks for children that are 
strong willed, calm and strong in the face of adversity. 
The responsibilities that go with being a n'anga require 
that one be of certain moral uprightness and strength of 
character. One may look at it in two ways: 
• When a healing spirit chooses a child, it endows him or 
her with those characteristics associated with 
virtuousness. The spirit guides the child to be morally 
upright and socially concerned. 
• When a child exhibits characteristics that show a 
virtuous nature, then, the healing spirit will choose 
that child to manifest itself. The healing spirit hovers 
over the children as it were, and then settles on the 
good child. 
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Apprenticeship. When someone, say a young boy or girl. 
has been chosen by a healing spirit to take up the n'anga 
profession, it does not mean that automatically she becomes 
a fully-fledged n'anga. The process of becoming a n'anga 
might take quite some time. This is because the would-be 
n'anga has to undergo some kind of apprenticeship with a 
senior n'anga. Many scholars who have worked among the 
Shona are agreed on this. Typical is Bourdillon (1976) who 
says, it is possible to acquire the title of n'anga simply 
by learning the art of herbalism during a period of 
apprenticeship with a senior herbalist, in the course of 
which the apprentice must pay the teacher formal fees for 
imparting the secrets of the art. 
Bryant (1966) says that among the Zulu, if one wants to 
be a traditional healer, he or she enters the service of 
some doctor of repute as his impakutha or assistant. This 
is very much the same as in the Shona n'anga practices. 
For the apprentice n'anga, being an assistant involves 
acting as a messenger, a herb gatherer and general help of 
the master in professional matters, accompanying him as 
medicine bearer and picking up by observation and 
instruction whatever he can of the skills and knowledge of 
his master. Swantz (1990) also found out that the n'anga 
apprentices among the Zaramo of Tanzania helped the master 
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in various ways like preparing medicines, standing by the 
n'anga as he heals his patients and bringing whatever 
medicine the master requires. During such assistance, the 
young apprentice would observe and imitate what the n'anga 
does. This is a very important part of n'anga training. It 
revolves around the relationship between the master and his 
student. The student has complete faith and trust in the 
expertise of the master n'anga. 
Gelfand (1964) gives an account of the n'anga's 
apprenticeship among the Shona. He says that once someone 
has been selected by a healing spirit, then, he can practice 
his art. However in practice, most n'anga spend a period of 
apprenticeship with another n'anga. The apprentice will 
remain for a certain period of time with his master learning 
the profession and being taught about herbs, spirits, 
possession, divining and the culture and beliefs of the 
people. The n'anga makes conduct with his and his student's 
spirits for guidance and inspiration. He is involved in 
various relationships that the student needs to observe. 
The master n'anga must be satisfied that the apprentice 
has completed his/her course of training and has sufficient 
equipment with which to treat diseases before the master 
passes him out. 
After this the new n'anga can set up practice but not 
before paying the master his fees. The parents of the 
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apprentice would pay the n'anga a cow or two. The type of 
payment and the amount depend on the n'anga. The other 
thing the new n'anga is supposed to do is give a lavish 
party to celebrate and thank his healing spirit for guiding 
him through the training period. Such a ceremony may be 
held each subsequent year but of course with very much 
reduced grandeur. 
Another method for the aspiring n'anga is through 
training by the water spirit. There are legends about 
n'anga who were trained by water spirits (njuzu) while 
living with them at the bottom of the pool. Accounts of 
such training are given by Gelfand, et. al. (1985), Reynolds 
(1996), Ashwanden (1989), and Bourdillon (1976). The 
problem with this method of training a traditional healer is 
that it is a legend and cannot be proved. The training 
cannot be observed or ascertained. Whether there are actual 
spirits that come and take someone to the bottom of the pool 
is all a matter of conjecture. 
The pool spirit or water spirit is also known as 
mermaid or njuzu in Shona. It is believed to be a 
mythological figure half human and half fish which is 
supposed to live at the bottom of certain pools, wells or 
even swampy places. These places are not as common now as 
they used to be. Although Gelfand, et. al. (1985) say that 
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the types of njuzu that take someone were those in the Sabi 
river or Pungwe river in eastern Zimbabwe, this writer has 
known many places where njuzu are supposed to inhabit. One 
of these places is a pool called Fenenga in the Rozva river 
in Masvingo province. It is reported that people who passed 
by the pool had feelings of fear, awe and an almost out of 
body experience. 
When the person who has been taken by the njuzu comes 
back after about one to two years, he would be adorned in 
full regalia of a n'anga with a story of how he became one 
under the water. A ceremony is held to honor the new n'anga 
after which he may start to practice. The Shona believe 
that a n'anga who received training by these pool spirits is 
very powerful, and therefore this n'anga has a lot more 
respect in the community than the other n'angas. 
Bourdillon (1976) thinks that such stories abut the 
water spirits only serve to show the importance of an 
intimate relationship between a n'anga and his spirits. 
Ashwanden, on the other hand, thinks that it is a fusion and 
confusion of the real and the mythical. He says that among 
the Karanga, reality and myth can become one in everyday 
Karanga life where mythologically shaped thinking and the 
belief connected with it form the experienced reality. 
Whether the pool spirit apprenticeship is real or 
imagined is neither here nor there to the Shona. Their 
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belief in the role of the pool spirit in training n'anga is 
unshaken by the academic arguments. 
Stages of Training. To Gelfand (1967), there are four 
stages that one has to go through in order that one 
qualifies as a n'anga. These are: 
• An initial period of illness caused by the mudzimu 
(ancestral spirit) or shavi (strange spirit) wishing to 
cofer its healing powers upon some one. 
• The onset of dreams of a special medical character. 
• The recognition by the n'anga of the cause of illness. 
• The ritual ceremony held to offer bear to the spirit. 
The duration of the apprenticeship and the age at which 
one enters the training may vary from stage to stage but the 
order of the stages is basically the same. Reynolds' recent 
research among the Shona has also shown the following 
stages: 
^Childhood 
-the sign of calling in childhood adds authenticity to 
claims of healing ability. 
-special ties are established between the child and the 
healer, often between grandparent and grandchild. 
The child may spend much of her time in the healer's 
company participating in herb collection and 
treatment. 
-the healer instructs the child in the identification 
and naming of herbs. The child assists the healer in 
the preparation and administration of medicine. 
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*Young Adulthood 
-at about the age of thirteen, the child begins to 
collect herbs and prepare medicines alone. While the 
healer is away, the child may treat patients 
according to the healer's instructions. At this 
stage, symptoms of illness are first connected to 
signs of the healing call. Sometimes the child 
rebels either against the order of things or 
specifically against the healing call. 
-the process of "matriculation" begins, characterized 
by illness and dreams. The illness may be physical 
or mental. 
-this is the stage of actual possession. It culminates 
in a ritual (bira) that is held for the emerging 
healer at which qualified persons bring out the 
spirit and question it. The spirit must name itself 
and authenticate its position in the family or 
kinship system. The spirit then makes demands of 
certain pieces of the paraphernalia of healing which 
may include cloth, dancing, axes, skins, etc. 
-the healer begins to treat in his or her own right. 
*Middle Age 
-the healer reaches the peak of his career at middle 
age. At this stage, the healer also trains other 
healers. 
-healer is widely respected and his status is 
exaggerated. 
It's worth noting that Reynolds describes the stages 
and ages of someone who is called upon to heal at the age of 
childhood and joins the services of a master n'anga when at 
an early age. However, the situation in practice is not 
always like that. One may be called upon to the healing 
profession when young but the spirit waits till at middle 
age to manifest. What Reynolds has done is to show those 
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stages and steps that do not change. In any case it is 
clear that becoming a n'anga is not an over night affair. 
It is very well ordered in a rational and logical fashion. 
Curriculum. The aspiring n'anga throughout Africa and 
in many parts of the world learn more or less the same 
things. In general they all learn about the psychology, 
sociology and the philosophy of the group of people where 
they practice. They also learn about those pertinent 
beliefs about the spiritual world which are important for 
the healing practices. Onyiola (1977) says that every 
traditional healer must understand spirits and know which 
spirit is responsible for what. In addition to that they 
have to learn about the animals and plants in their 
environment. A list of what Mume (1977) was taught when he 
was apprenticed to a master healer is typical of what 
student n'anga learn especially at the time of 
apprenticeship. 
• the names of many different plants; 
• recognizing the plants in their natural setting; 
• collecting the plants and keeping the medicinal parts 
like roots, leaves, bark, stems, fruits, etc.; 
• preserving the medicine by drying or burning into a 
powder; 
• learning the soil, terrain and vegetation where certain 
plants predominate; 
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• learning ritual required to be performed before, during 
and after collecting the various medicines; 
• learning to deal with patients especially in matters of 
sacrifice and ancestral spirits; 
• learning all the names of human organs (most of them 
anyway); 
• learning songs and dances that induce spiritual 
possession; 
• learning making amulets and charms and interpreting them; 
and 
• preparing and carrying out ritual. 
This list is by no means exhaustive. The world of a 
n'anga is a very complicated one and every apprentice must 
acquaint himself/herself with it. 
Taboos or Avoidance Practices. All n'anga have to be 
aware and keep observance of a few taboos that they must 
honor if they wish to avoid displeasing the spirits. These 
taboos may vary from place to place, time to time and from 
person to person. Although Gelfand, et. al. (1985) give the 
following examples, there are many other taboos: 
• Avoidance of smoking. However, with some spirits 
especially the Mazungu, their hosts must actually smoke 
cigarettes or a pipe. 
• Avoiding eating of barbell. 
• Avoiding use of perfumes. 
• Avoiding eating goat that has not been killed in ritual 
manner. 
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It is also common knowledge among the Shona that 
healers should not be frequently angry or harm other people. 
They may not use their power to threaten others or harm them 
lest they offend the healing spirit. If a healer should 
transgress, then it is likely that the spirit will 
temporarily leave him until amends are made. The healer 
will have little or no power to heal. Especially during the 
time they are treating someone with a serious ailment, 
healers should try to refrain from acts of bodily pleasure 
like sex. They must be pure so that the spirit becomes 
strong in order to heal effectively. 
Because being a n'anga carries with it tremendous 
responsibilities, taboos may be a way to test one's 
determination and strength of character. Such discipline 
will be handy when dealing with the various ailments the 
n'anga have to treat. The observance of such taboos is a 
way of disciplining the n'anga and making him constantly 
aware of the culture he is operating in. 
Adornments. Every n'anga has to have good knowledge of 
the various cloths and charms that he has to wear either at 
a ceremony or during a healing session. Every article that 
the n'anga puts on has a meaning. 
Gelfand's observation is very important in that he has 
brought in the element of meaning. Does it mean there is 
"'sense" in n'anga practices? Is this type of sense the usual 
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logical and rational form as defined from the West's 
perspective or is it a kind of rationality in a different 
paradigm? 
Gelfand (1985) describes the clothes that a n'anga 
wears during ceremony or healing. Once a n'anga is 
qualified he must acquire special clothes and use special 
equipment or else his spirit will not assist him. A novice 
n'anga learns about all this regalia through observation, 
imitation and constant practice. In general Shona 
apprentice n'anga would learn to adorn themselves with the 
following: 
• A highly decorated charm (zango) which enables his 
healing spirit to advice him clearly when divining. 
• A shell or shell-like form of white porcelain (ndoro). 
This is worn suspended from the neck or tied to the upper 
arm or forehead. 
• Beads (chuma). These are the most common and most 
popular of all items of adornment. It is very common to 
see people with a chain of beads around the neck or 
wrist. 
• A pair of skins or strips of skins (dhumbu) worn one in 
front and one at the back. 
It is believed among the Shona that possession of such 
items is a sign that one is spiritually endowed. For one to 
adorn oneself with such items, it shows readiness or a 
submission for spirit possession. It is believed that 
spirits take advantage of the hosts' willingness to be a 
host and readily manifest themselves. For a young n'anga. 
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constant practice and some spiritual inspiration are all one 
needs to master possession. 
Medicines and Charms. Every n'anga learns different 
medicines for the treatment of various ailments. Such 
medicines may be part of animals plants or any objects in 
the environment. However, it is general knowledge among the 
Shona that such medicine would only work well if there is 
some strong bond between the intrinsic qualities of the herb 
and the healer's spiritual power. 
Simpson (1980) gives a good description of the role and 
function of charms which every aspiring n'anga must learn. 
He says charms have many functions, some of which he lists 
as: offsetting evil forces; nullifying both old and new 
types of hazards; facilitating the gaining of desired ends; 
curing sickness; seeking a job; attaining prosperity and 
increasing one's popularity; improving one's luck; 
succeeding in love affairs; attracting customers to a shop; 
and passing exams or obtaining a driver's license. 
Charms are also used as protective devices. It is 
believed that they prevent witches and evil spirits from 
entering a home or attacking a person. The novice n'anga 
also learns how charms can nullify attempts by enemies or 
sorcerers to harm one and to keep thieves from breaking into 
one's home. He will learn that some charms are personal. 
They are tied around the neck, buried in the ground near a 
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door step or maybe suspended from a roof. Each charm is 
different depending with its purpose, the person it is meant 
to help or harm or the power of the n'anga who makes the 
charm. Of course the student cannot learn everything about 
n'anga practices at the master's. Some new cases will come 
up that he has never seen before and yet must deal with 
them. Of charms, basically the student has to learn their 
purpose and the various items that go into them. 
Methods of Treatment. The apprentice n'anga have to 
learn many different ways of treating ailments and healing 
patients. They treat the physical sickness and then try to 
diagnose the cause of that illness. The various n'anga in 
different countries and communities learn different ways of 
treating diseases. Mostly they learn by observation and 
imitation. They must be intelligent enough to remember 
everything they are taught since they don't take notes nor 
refer to some encyclopedia of medicine. 
Below are some examples of diseases or ailments that 
are treated by the n'anga: 
• If a person has been bewitched, the evil spirit must be 
driven out of the sufferer. This is done by 
transference. Transference is when the evil being is 
transferred from the sick man to an animal or a fowl 
which is then driven into the woods. 
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• Cupping with a horn (murumiko) . This is a treatment that 
is associated with * sucking" out the evil or the disease. 
The idea behind is that the disease can exist outside of 
its victim. The two can therefore be separated when the 
disease is literally sucked out of the victim. 
• ^Scarification" (nyora). Literally this means making 
scars which are fine linear insertions on the patient's 
skin. When some medicine is rubbed on the bleeding scar 
the belief is that it will be carried along by the blood 
to where the disease is located. 
• Sprinkling of the patient with a special medicine using 
an animal tail (muswe) is done to exorcise evil spirits. 
The belief is that if someone is a victim of these evil 
spirits he or she will be physically sick. If the spirit 
is exorcised, then the sickness also disappears. 
N'anga Skills. The apprentice n'anga must learn 
various skills in his trade, such as: 
• Skills of observation, discrimination and classification 
of various plants and animals. 
• Skills of making medicinal cocktails from different 
plants or animals. Skills of judgment, like how and when 
to communicate with the dead spirits. 
• Skills of interpreting signs of the environment like the 
passing of the whirlwind and various signs and taboos. 
• Psychomotor skills, needed in the preparation of 
medicines and treating patients. 
• Interpersonal skills such as relating to patients and 
communicating with them effectively. 
Social skills are also very important if the n'anga has 
to be effective in his work. The n'anga needs good 
knowledge about his people's symbolic systems, e.g. their 
myths, pattern of dream interpretation, use of color and 
classification of flora and fauna. 
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Divination. Every apprentice n'anga must be able to 
diagnose a patient's disease and come up with the cause and 
source behind the disease. Generally a divination is 
necessary as it often involves the spiritual side of the 
ailment. Divination explains the origin, cause and the 
prognosis of the disease. Coppo defines divination as, 
the process of obtaining knowledge of secret or 
future things by means of oracles, omens or 
astrology or from contact with super human or 
divine sources. (Coppo, 1983) 
Because divination did not quite fall within the realm 
of the rational of the science and philosophy of the 
nineteenth century, it was labeled a superstitious exercise. 
Current research on trance, ecstatic phenomena and altered 
states of consciousness and recent anthropological and 
ethnological observations have conferred a certain dignity 
upon this form of knowledge which is not based on cause and 
effect. (Coppo, 1983) 
This new and growing respect for the science of 
divination is evident in Peek (1991). He sees divination as 
a standardized system derived from a learned discipline 
based on an extensive body of knowledge. Although divining 
processes are diverse, they all follow set routines by which 
otherwise inaccessible information is obtained. To Peek 
(1991) divination is, not an instance of arbitrary, 
idiosyncratic behavior by diviners. A divination system is 
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often the primary institutional means of articulating the 
epistemology of a people. The situation of a divination 
session in time and space, the cultural artifacts utilized 
(objects, words, behaviors) all demonstrate the foundations 
of a people's worldview and social harmony. 
From this, it may be concluded that the systems of 
divination are systems of knowledge in action and provide 
the primary interpretation of a people's experiences and the 
source of their philosophy. So it appears to work both 
ways, that the young apprentice has to know the nature of 
divination in order to explain the world or he has to know 
the world in order to understand divination. 
It must also be noted that the diviner as a member of 
the community, is thoroughly acquainted with the history and 
current relations of his clients. How well the diviner can 
explain or predict affects his prestige in the community. 
If he is not good, people move on to consult another. The 
Shona are very aware that the n'anga may be wrong. His 
diagnosis may be perverted by superior powers of evil or he 
himself might be a trickster. It is unusual for people who 
seek the diviner' services to end up consulting only one 
diviner. They consult others as well. When divining, most 
n'nga either consult their divining dice (hakata) or deal 
with clients while possessed by their healing spirit. 
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Posession. During his apprenticeship, the young n'anga 
becomes aware of the role of divination in his chosen 
career. The most common type of divination is when the 
healer is supposedly possessed by the healing spirit. As 
has been mentioned earlier, to be a novice n'anga means that 
a healing spirit will have chosen you and conferred upon you 
the powers of healing. So the young n'anga is taught by the 
master the art of spirit possession. This is a very 
important part of the training as the Shona give more 
respect to divination by a spirit than by dice. 
Crabtree (1985) defines possession as, 
the invasion of an individual by some alien 
thinking entity. . .(leading to) the sudden and 
complete disappearance of the personality 
ordinarily inhabit in the body and its 
replacement by a totally different one. (Crabtree, 
1985, p. 62) . 
Crabtree goes further to describe the nature of 
possession. He says possession is a transformation which 
may involve a violent struggle between the intruding entity 
and the will host although in some cases possession is 
sought as a religious experience where the individual 
willingly give up his body to be used by a spirit for some 
higher purpose. Usually the victim is unconscious while the 
possessing entity is in control and in other cases the 
victim does not loose consciousness. 
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According to Gelfand (1964), the medium's behavior 
during possession depends on the type of spirit that 
possesses him. If it is a female spirit, the medium will 
talk, walk and gesticulate like a woman and vice versa. He 
says that possession, can best be describe as a trance, 
although it is difficult to exclude hysteria or hypnosis as 
an explanation. 
The Shona believe that healers draw their powers from 
the following classes of spirits: 
• Early ancestral spirits (mhondoro). They have power over 
a tribe clan or an area. 
• Family spirits (midzimu). These may be either from the 
paternal or maternal line. Generally they are from the 
paternal. 
• Alien spirits (mashavi) . They include njuzu, the water 
spirit as well. 
It should be noted, as Reynolds (1996) has observed 
that healers can be possessed by more than one spirit even 
by as many as five or six but of course not at the same 
time. One can only be possessed by one spirit at a time. 
Since these spirits are ordered in a hierarchy according to 
their powers, some type of appeal to a more powerful spirit 
is made by the n'anga whenever the need arises. 
Dice. The dice is one of the prominent ways of 
divining. The young n'anga is taught about the different 
objects and charms that are used in divining by dice. He 
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learns to throw the dice and interpret the patterns they 
make in the context of the concerns of the consulting 
client. 
Before divining, the diviner dresses himself in his 
ritual regalia which may consist of skins, cloths tied 
around the waist or on his shoulders, an ornament head 
dress, string of beads around the neck and various other 
charms. He then proceeds to throw the dice and interprets 
the patterns they make. 
The most common dice may be carved out of wood or bone. 
Once a n'anga has chosen his preferred type of dice, then 
the dice are ritually prepared. This involves an elaborate 
"'medication" in order to enable them to "'see". Many 
diviners treat their dice regularly, perhaps once a year. A 
diviner is consulted because of his skill in manipulating 
the dice and interpreting the patterns. The Shona believe 
that this depends on the diviner's contact with the spirit 
world. 
Dice that are carved out of wood are usually four 
rectangular pieces. Each piece has a name: Chirume, 
Chikadzi, Nhokwara, and Chitokwadzima. It has been 
speculated by some Gelfand (1964) that the interpretation of 
these dice are as follows: 
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Chirume 
Nhokwara 
Kwami 
Chitokwadzima 
youth and young manhood 
girlhood, joy and pleasure 
womanhood 
manhood and strength 
The actual process of divining by the dice consists of 
putting questions to the dice before the throw and then 
reading the answer from the position in which they land on 
the ground. It would appear that divining with the dice is 
a purely mechanical process. One is inclined to think that 
the diviner can skillfully manipulate the dice to influence 
the outcome of the throw. This brings in the role of the 
social skills of the n'anga. He may manipulate the dice to 
get a reading that he thinks people expect and therefore is 
more believable. 
The young apprentice n'anga would learn the following 
in divining with dice: 
• how to make or obtain the dice; 
• the meaning of the curved patterns on the dice; 
• the skill of shaking the dice between hands and then 
throwing them; 
• the various possible patterns that the dice can make on 
the ground and their interpretation; and 
• how to manipulate the dice to bring about a desire 
outcome. 
Such knowledge and skills are vital for the success of 
a n'anga's medical practices. However, in whatever he does. 
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the apprentice n'anga must know that his/her healing spirit 
determines everything. It is the guiding force. 
Conclusion 
This chapter has explored the considerations upon which can 
be built any African philosophy of education. It is based 
on education among indigenous people in pre-colonial Africa 
in general and Zimbabwe in particular. The debate on the 
existence of an African philosophy leaves one with no doubt 
that the conclusive evidence points not only to the 
existence of that philosophy, but also to the nature and 
content of that philosophy as well. According to the 
explored aspects of African thought, especially in 
education, the writer concludes that: 
• African people's behavior is governed by certain 
philosophical principles that are embedded in their 
beliefs 
• Traditional education in Africa is based upon the African 
notion of reality. This is that the external world is an 
overt manifestation of the true reality, the unseen world 
of forces and spirits, their nature, and their 
interaction. There is also a sense in which Africans 
recognize the presence of the material world and the 
spiritual world as continuous. Nature is an integrated 
whole. The curriculum should therefore include both 
mystical and material subject matter. 
• Symbolism influences the teacher/student interaction in 
that the student is considered as a symbol of the 
ancestors and his/her behavior may be seen as a 
manifestation of the ancestral spirit. Thus, the teacher 
must take great care when interacting with students. The 
student's ancestral spirit may not like the punishment 
metered on the student by the teacher. 
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• A student's failure at school may be attributed to 
effects of witchcraft. Personal effort and motivation 
are rarely thought of as responsible for success or 
otherwise. The belief in causality may make people wait 
upon their fate. The curriculum came from the community 
and also from the experience of day to day living. 
• The aims of education include the acquisition of 
knowledge of the material and the mystical world. 
• Learning the subject matter which in most cases consisted 
of rules, riddles, games, proverbs and stories was in one 
sense purely ordinary and in another sense enhanced by 
mystical powers. Practices that may seem physical and 
material may contain, express or be depictive of some 
mystical dimension. 
• The child belonged to everyone. Therefore everyone is a 
teacher of the child. Social practices and skills are a 
strong component of the curriculum. 
It has also been established in this chapter that the 
training of traditional healers is not a done in a haphazard 
way. It is a system that is very well organized and 
involves the most important beliefs of the Shona people. 
The procedures described in the paper help us to understand 
not only Shona modes of thought but one could extrapolate 
this to apply to the African people in general. The n'anga 
is central in the lives of the people and she/he is the 
epitomization of all that society values most. To be a 
n'anga and practice medicine is a skill that learned. 
CHAPTER 5 
INTERVIEWS 
Part 1: Theoretical Considerations 
Introduction 
The preceding chapters have dealt with two forms of 
education which are western and African education. Issues 
of definition and implementation of the education systems 
have been dealt with. This chapter aims at translating 
these issues into a reality of practice and experience. In 
other words, this section concerns itself with putting a 
human face to the education systems (African traditional) 
and western education. This is done by interviewing one 
person who has experienced only colonial education and 
other who has experienced education after independence. 
The purpose of these interviews is to strengthen the 
argument of this work that traditional values and practices 
can be incorporated in educational practice. One of the 
ways to do that is to provide triangulation to the study 
methods. This work has been based on work from literature 
and historical documents. By including an interview with 
people who actually experienced colonial education, post 
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colonial education and pre-colonial education this study 
becomes very comprehensive. 
Since the couple in this study, whom we shall call 
Innocent and Joylin Moyo, were very accessible to me as 
they were here in this country. I was also looking for 
people who had experienced all the systems of education - 
traditional, colonial and post colonial. I describe my 
encounter with them in some detail below. 
Innocent Moyo- Biography 
Innocent was born Chiuta Moyo in a rural area called 
Lower Gweru in Zimbabwe. It is a typical savanna or 
grasslands and therefore the people were engaged in 
pastoral care and agriculture. This information is very 
important because it shows what educational concerns the 
community had for its children. Hunting, agriculture and 
looking after domesticated animals like donkeys, cattle, 
sheep, goats, pigs, hens and other animals, were introduced 
to every boy at an early age. All this demanded expert 
knowledge in theory and practice. Innocent was subjected to 
and influenced by the perceptions of reality in the 
community he grew up in. It was a community that was 
cohesive, where almost everything was shared including 
teaching the children respect of elders and taking 
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responsibility. The individual existed only to the extent 
that the community defined him/her. A very strong community 
directed and community centered education was given. Belief 
in spirits and the existence of mystical powers formed the 
main aspects of the curriculum. He was presented to a world 
of mystical powers, which determined and defined existence. 
He was taught that most powerful spirit was Mwari (God) , 
the creator of everything, in whom everything had its 
existence. The next forces from Mwari, in the hierarchy of 
forces, were the elders of society who had died long back. 
Some were still remembered but others had been forgotten. 
Below these. Innocent was supposed to fear the ancestors - 
the recently departed. After them were the living elders. 
He was taught that the most powerful spirit, Mwari, Spirits 
of the departed and the elders of the village were the most 
important entities in all the universe. It was made clear 
to him that animals were important in creation but humans 
were always superior. But in this created world, there were 
paradoxes like in the case of an animal, say, a lion or a 
bull which were regarded as being the manifestation of 
ancestor's spirits. Thus, in this case, a lower power is 
exalted because the human spirit has chosen to inhabit and 
manifest itself in it. 
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Innocent learned that inanimate objects like stars, 
trees and many others were the lowest beings in the 
hierarchy of forces. Like in the case of the relationship 
of animals and humans described above, he learned that 
plants and objects were to be used as food or in 
facilitating human life. As above the paradox here is that 
for example certain plants and stones may be used by humans 
who want to acquire certain characteristics of the animals. 
For example, when parts of a lion are taken and mixed with 
certain roots and barks of a certain tree, and if someone 
ate them, that it is believed that that person will acquire 
the forces of the lion and will be feared like a lion by 
other people. This has the effect of recognition by others 
in the community of /and being feared. Certain favors were 
thought to accrue the person who uses such charms. 
It is against such a background of experience that 
Innocent went to school and had western influence and 
experience to add to his traditional experience. He started 
school in 1963. This was during the colonial days. This was 
also the time when the then Prime Minister Ian Smith was 
passing laws and regulations to stifle African advancement. 
At elementary school he learned the following subjects: 
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English, Mathematics, Shona, Nature Study, Geography and 
History. 
Except for Shona, all the subjects were taught in 
English. It is important to note that this English was not 
as a "second language". It was as a first language or just 
what the children in Birmingham, London or Manchester 
learned. Thus it was given an English context when 
Innocent's worldview was actually African. 
At the secondary school Innocent learned: History, 
Geography, Latin, Mathematics, Shona, English Literature, 
Religious Education, Science (Physics, Chemistry, Biology). 
The content of these subjects, except for Shona, reflected 
an English, European or Western culture. In history, they 
were taught about the monarchy in Britain, the British 
Government (Houses of Lords and Commons) and the structure 
of the British constitution. Geography was concerned with 
physical features and other geographic aspects of Britain 
or Europe. Everyone knew that the Thames River flowed 
through London and had many boats and ships sailing on it. 
No concern was given to the social role and ecosystem of 
their nearest stream. Such was the education in colonial 
Zimbabwe as related by the people who actually experienced 
it. 
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Innocent went to the University of Rhodesia, where he 
studied for the B.Sc. degree in Microbiology. He taught for 
sometime in Rhodesia and a few years in Zimbabwe before he 
came to the United States to study Medicine at the 
University of Massachusetts Medical School in Worcester. 
Here again he had to understand and be acculturated in the 
American way of life and thinking. 
Joylin Moyo: Biographical Landmarks 
Joylin was born Joylin Mhuru in 1970 during the time 
of great political upheaval and social unrest. It was the 
time when the colonial government in Rhodesia was 
tightening anything and everything to do with the Africans. 
Experience had shown the Africans that they could fight 
from inside and from outside the country and achieve 
political independence. The Africans had seen how some 
countries in Africa and indeed in other parts of the world 
had acquired independence. They had learned from strategies 
in other African countries about how to fight with the 
colonial masters who were now called colonial enemies. 
The cultural beliefs and worldviews that were 
discussed for Innocent above also apply to Joylin. Joylin 
was exposed to African traditional thought together with 
the superstitious and the mysticism that went with it. She 
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had also learned to take responsibility of those chores of 
home, which were associated with women. Part of her 
elementary education was done during colonial times 1977- 
80. In the fifth grade, Joylin had to change all those 
perceptions she had been indoctrinated in. A new curriculum 
emerged in the elementary school. The Subjects remained the 
same but their content was changed. For example, where it 
had been written that the British Missionary David 
Livingstone discovered the Victoria Falls, now it was 
changed to David Livingstone was the first white man to see 
the Victoria Falls. Where they had learned about European 
history with focus on British history and the British 
Constitution, they now learned about African history with 
focus on Zimbabwe. The colonial heroes like Rhodes, 
Selborne, Pennfather and many others were now replaced by 
African heroes of the guerilla war - Joshua Nkomo, Robert 
Mugabe, Edison Zvobgo and others. The students in school 
were now supposed to sing songs of praise of the leaders. 
National holidays changed too. The famous Rhodes and 
Founders Day was scrapped and in came Heroes Day. This was 
instituted as a celebration of all those that fell in the 
guerilla war. Along with many other countries in Africa 
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Africa and Worker's Days were celebrated. In a way, a lot 
changed. 
Despite all these "visible" changes, there were other 
aspects of the curriculum especially in the secondary 
schools which remained very British. For example, high 
school examinations ("0" levels) were still set and marked 
in Britain with the British standards of measurement. When 
many students failed, the government could always point a 
finger at the British imperialists accusing them of trying 
to stifle development in Zimbabwe. Most of the content in 
the secondary school remained the same. Joylin, however was 
now being taught by many people who had no prior training 
in teaching. What had happened was that as the country 
became independent, many posts in industry and commerce and 
in the civil service became open because the whites who had 
occupied them had left the country. Some teachers and other 
people who had had some secondary education left teaching 
and went to fill in those posts which had been the reserve 
of whites. The other thing is that there was a massive 
increase of schools and many people went back to school. 
Unfortunately this was not marched by similar expansion in 
secondary Teacher Education. The untrained teachers were 
paid less and therefore were not financial burden on the 
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government. Standards went down. Many students failed the 
exam. There were no jobs created to absorb the school 
leavers and thus you had youths roaming the streets looking 
for jobs which they very well knew were not there. 
Joylin's colonial and postcolonial experiences were 
tough for every student of her age. After high school she 
taught as a "temporary teacher" or "a teacher awaiting 
training". This she did for three years from 1988 to 1990. 
At the end of 1990 she married Innocent who had been 
studying in the USA. They came to this country and made 
home in Worcester where I carried the interviews about 
their experiences in Zimbabwe - colonial and post colonial 
education and about how their African beliefs have been an 
aid or hindrance to their studies. Innocent is a medical 
doctor and Joylin is a registered nurse. They both work at 
the same hospital in Worcester, Massachusetts. 
Philosophies Behind Research Methodologies 
There are two broad schools of thought which have had 
influence on research methodology. One is called Positivism 
and the other. Critical Theory. Researchers choose the 
methodology according to how they interpret the nature of 
their research and their interpretation of reality. 
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Positivism and Quantitative Research 
The basic belief in positivism is that there is an 
objective reality which exists independent of the observer. 
It is modeled on the natural sciences with emphasis on 
empirical quantifiable observations which lend themselves 
to analysis by means of mathematical tools. 
Auguste Comte (1798-1857) developed positivism in 
sociology and it is believed he coined the term positivism 
(Stromberge 1986). Positivism has now come to mean 
objective inquiry based on measurable variable 
propositions. Basically positivism is the position that 
science should be primarily concerned with the explanation 
and prediction of observable events. 
It was later realized that positivism could not 
adequately address problems that were of a social nature. 
The attempt to subject social issues to a methodology of 
physical sciences could not work. The inanimate world was 
being methodologically treated as equivalent to the animate 
world. Forms of reasoning inappropriate for dealing with 
the inanimate world were being applied to the human and 
social world. There was therefore a crisis in positivism 
because it sought to explain everything yet could not. This 
made some researchers leave quantitative research 
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methodology associated with positivism in preference for 
the more holistic and social context sensitive qualitative 
methodology. 
Critical Theory and Qualitative Research 
I chose this approach because I was aware of the human 
or social element in my work. This is an alternative to the 
traditional scientific or positivist approach to research. 
The purpose of qualitative research is to describe and 
develop a special understanding for a particular social 
situation, event, role, group or interaction (Tulgan 1992). 
There is now a growing effort to develop the qualitative 
approach and a growing appreciation of the contributions of 
this approach to research. 
Qualitative research traces its beginnings to the late 
1800's social scientists such as the Frenchman Frederick Le 
Play and journalists such as Lincoln Steffans observed and 
reported as the deplorable social conditions at the turn of 
the century (Stecker 1996). Qualitative research techniques 
quickly developed in sociology and anthropology as an 
alternative to the traditional scientific research paradigm 
which dominated the physical sciences. Sociology, most 
notably the "Chicago School" diverged from the traditional 
scientific model of research as early as the 1890's (Bogdan 
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and Biklen 1992) . Education however continued to be 
dominated by the traditional paradigm until the 1960’s. 
Guba and Lincoln (1989) labeled the methods of 
qualitative research as "constructive methodology" and 
offer the following description, 
" ... Ontologically it denies the existence of an 
objective reality, asserting that realities are social 
constructions as there are individuals . . . ." 
Epistemologically, it denies the possibility of subject 
subjective dualism suggesting instead that the findings of 
a study exist precisely because there is an interaction 
between observer and observed that literally creates what 
emerges from that inquiry. ... Methodologically ... the 
naturalist paradigm rejects the controlling, manipulative 
(experimental) approach that characterizes science and 
substitutes for it a hermeneutic/dialectic process that 
takes full advantage and account of the "observer/observed" 
interaction to created a constructed reality that is as 
informed and as sophisticated as it can be made at a 
particular point in time"(Guba and Lincoln 1989 p 43-44), 
In qualitative research, the inquirer and the object of 
inquiry interact to influence each other; the knower and 
the known are inseparable. 
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Characteristics of Qualitative Research 
- Humanist psychology cares about people. 
- Humanist psychology values meaning more than the 
procedure. 
- Humanist psychology looks for human rather than non¬ 
human validation. 
- Humanist psychology accepts the relativism of all 
knowledge. 
Humanist psychology relies heavily on the 
phenomenological orientation. 
Qualitative research is more interested in the 
quality of a particular activity than in how often it 
occurs. 
Qualitative research generally examines people’s 
words and actions in narrative or descriptive ways 
more closely representing the situation as 
experienced by the participants. 
In qualitative research there is no stated 
hypothesis before the research is carried out. The 
researchers are constructing the picture that takes 
shape as they collect and examine the data. 
Qualitative researchers are interested in the 
perspectives of the subjects of study, that is, what 
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the participants are thinking and why they are 
thinking the way they do. They also want to know the 
subjects' assumptions, goals, emotions, motives and 
values. 
- In qualitative research, definitions of concepts or 
processes are given in context. This means that two 
or more different contexts may use a word or concept 
very differently. 
With the loss of faith in an objective reality that 
could be mirrored and mapped in scientific models there is 
a move toward discourse and negotiation about the meaning 
of the lived world. 
Data Collection 
As a social inquiry undertaking, data in qualitative 
research is collected in a social context. The researcher 
gathers data in the form of words or pictures through 
observational field notes, interview transcripts and photos 
or videos. The researcher's observations and his or her 
reactions to the acts and actions of others in the field, 
become the lens through which others are able to see the 
people, the environment and the interactions which take 
place in the research site. 
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Maykut et al (1994) suggest a way of coding 
qualitative data in order to organize it for the subsequent 
analysis stage. All data must be coded first and then 
photocopied. The code must denote the type of data, the 
source of the data and the page number of a particular data 
set. 
The next stage is to identify these units of meaning 
by reading through transcripts of field notes. It is 
important that the researcher is able to identify data and 
record it. This data could also be what ideas the 
researcher himself/herself had during the time the data was 
being collected. The behaviors of the respondents are also 
important as they can tell us about what attitude they had 
during the interview. This information will be important at 
data analysis when the questions of validity come up. 
Data Analysis 
When the researcher gets into the field and starts 
writing down ideas, questions, thoughts etc in the journal, 
that is engaging oneself in an important step in 
qualitative data analysis. The goal here is to be able to 
identify a large array of different experiences, ideas, 
concepts and themes. It is a way of selecting the most 
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significant data and therefore requires a high awareness on 
the part of the researcher about what is most significant. 
An important difference in data analysis between 
qualitative and quantitative methods is that in the later, 
data is collected at the land of the research while in the 
former, it is collected in the early stages of the 
enterprise and this becomes an on going process. In the 
qualitative approach, what becomes significant enough to be 
analyzed emerges from the data itself. Maykut et all (1994) 
say that the process of data analysis in qualitative 
research may take many forms, fundamentally it is a non 
mathematical analytic procedure that involves the examining 
of people's words and actions. 
Ethical Considerations 
This is about fairness uprightness or morality in 
research. Since the researcher is working with people, it 
is important that those people aware about what they are 
involved in and that they are also aware of their rights. 
It makes the researcher not to take advantage of the 
respondents. I went into this research very much aware of 
these ethical considerations. 
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Utilitarianism 
The utilitarian position also called the teleological 
position emphasizes the consequences of an action, that is, 
an action is judged pragmatically by its effects. In the 
final analysis, it is the result of an action that 
determines its rightness. What is good would be the 
greatest good for the greatest number of people. It might 
be determined to be an increase in happiness wealth or 
knowledge. The end justifies the means. 
The ethical principles of beneficence means that the 
risk of harm to a subject should be the least possible. The 
consequences of an interview need to be addressed with 
respect to possible harm to the subjects as well as 
expected benefits of participating in the study. This 
involves the researcher's responsibility to reflect on the 
consequences not only for the persons taking part in the 
study, but for the larger group they represent as well. 
Informed Consent 
Informed Consent entails informing the research 
subjects about the overall purpose of the investigation and 
the main features of the design, as well as possible risks 
and benefits from the participation of a subject with his 
or her right to withdraw from the study at any time. 
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Providing information about a study involves a careful 
balance between detailed over information and leaving out 
aspects of the design that may be significant to the 
subj ect. 
Confidentiality 
Confidentiality in research implies that private data 
identifying the subjects will not be reported. The 
principle of the research subjects' right to privacy is not 
without ethical and/or scientific dilemmas. John Dewey 
advocated for publicity with regard to any information that 
may be termed knowledge. To keep knowledge away from people 
means that the knowledge will not have validation by public 
scrutiny and thus ceases to be considered as knowledge. 
Scientific information should be studied and if possible 
put through empirical tests in order to validate it yet 
ethical considerations say it should be private in order 
not to violate the informer's rights. 
Interviewing 
As explained earlier these interviews serve the 
purpose of triangulation of the whole research project. 
Specifically they show an angle of experience from the 
lives of two Zimbabweans who went through different 
education systems, which brought about in the learners 
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different worldviews. The first part of this section is an 
attempt to explore the theoretical basis of the interview 
method. This will at the same time rationalize the 
interview as an approach that was not only appropriate for 
this study but gave it a human face and presented the 
social dimension to the different philosophical approaches 
to education. 
Interview Issues 
• What is an Interview? 
Various definitions or conceptions of an interview have 
been brought forward. However, Chirban (1986) gives a 
dictionary definition and explores the roots of the term. 
He says that an interview "in the true sense of the word" 
gives an "innerview" of the interviewed person. He refers 
to The Oxford English Dictionary which traces the etymology 
of the word Interview to the middle French and the Latin 
from entre-vior, which means to have a glimpse of 
s'enterevoir to see each other, from entretvoir: Latin 
videre "to see". The term is used to show the "innerview" 
of a person's life. 
Kvale (1996) likens an interview situation to "a 
construction site" of knowledge. This metaphor shows the 
purpose of an interview and what actually is going on. When 
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a conversation is set out to get perceptions of some 
subjects on a certain issue, the nature of interaction 
there is such that new knowledge will be formed and 
relations among concepts explored. 
Advantages of the Interview 
Garden (1980) attributed the following advantages to the 
use of the interview approach. 
- The interview provides more opportunity to motivate the 
respondent to supply accurate and complete information 
immediately. 
The interview provides more opportunity to guide the 
respondent in his/her interpretation of the questions. 
This is more so if the questions are complex or abstract 
and when the literacy level off the respondent is lower. 
The interview allows a greater flexibility in questioning 
the respondent. 
The interviews allow greater control over the interview 
situation. 
The interview provides a greater opportunity to evaluate 
the validity of the information by observing the 
respondent’s non-verbal manifestations of his/her attitude 
towards supplying the information. 
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Models of Interviewing 
The models described below show how important the 
nature of interaction between the interviewer and 
interviewee is. Chirban (1996) argues that it is that 
interaction which is responsible for the outcomes of the 
interview and describes the following models. 
Monolithic Model 
In this model, the interviewer assumes a passive 
posture while observing and listening to the interviewee. 
Such a situation obtains when the interviewer is very 
passive. Such a situation obtains when the interviewer is 
very passive and the interview more active and actually 
takes over control of the interview situation. The reverse 
is equally negative. This is when the interviewer is so 
active that he/she dominates the interviewee. 
Beclouded Model 
This situation arises when the interviewer and 
interviewee assume highly formalized roles, limiting the 
interaction and negating the relationship. 
Polarized Model 
This is when the interviewer and interviewee disagree 
about particular issues. One may express a perspective and 
the other offers an antithetical position. 
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Corrective Model 
Here, the interviewer recasts the interviewee's 
perspective on the basis of the interviewer's own conscious 
or unconscious expectations. This model asserts the 
knowledge interests and authority of the interviewer over 
the perspective of the interviewee. 
Dialogical Model 
The interviewer and interviewee engage in conversation 
about a particular topic from their own perspectives. While 
valuing the thoughts of each other, it allows the 
participants to share various points of view. 
Dynamic Model 
This identifies the boundaries and methods for 
interactive communication between the interviewee and the 
interviewer. 
Types of Interviews 
Standardized Interview/Structure Interview 
This type of interview requires that the form most 
commonly used to obtain standardization of the schedule 
interview in which the wording and the sequence of 
questions on the schedule are asked of all respondents in 
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exactly the same way. The other standardized interview is 
the non schedule standardized interview which aims to 
achieve standardization without the used of prepared 
schedule from which the interviewer reads the questions. 
In the non schedule standardized interview the wording 
must be formulated in such a way that it is not necessarily 
the same for each interviewee but that it is appropriate 
for each respondent. The interviewer works with a list of 
the information required from each respondent. 
Non Standardized Interviews 
This may be used to identify the components of a 
general question or problem that interests the researcher. 
The user of this approach makes no attempt at obtaining the 
same classes of information from every respondent. This is 
used to explore a broad problem or question e.g. causes of 
riots, social affects of technological changes. 
The Interview Guide 
This guide indicates the topics and their sequence in 
the interview. If it is a semi-structured interview, then 
the interview guide will contain an outline of topics to be 
covered with suggested questions. 
Kvale (1996) describes two categories by which 
interview questions can be evaluated. These are: 
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Thematic 
This is with regard to the question's relevance for 
the research theme. Thematically the questions must relate 
to the topic of the interview to the theoretical 
conceptions at the root of the investigation and to the 
subsequent analysis. 
Dynamical 
This is with regard to the interpersonal relationship 
in the interview. The questions should promote a positive 
interaction, keep the flow of the conversation going and 
motivate the subjects to talk about their experiences and 
feelings. The questions should be easy to understand, short 
and devoid of academic language. 
A good interview question should contribute 
thematically to knowledge production and dynamically to 
promoting a good interview interaction. 
Interviewer Activities 
Tasks of the Interviewer 
Having a clear understanding of the purpose of the 
interview. 
Clearly communicating specific questions in accordance 
with purpose. 
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Detecting and correcting misunderstandings of the 
question by the respondent. 
Guiding the respondent to avoid the irrelevant and 
probing the potentially relevant to convert into actually 
relevant information. 
Being aware of the potential inhibitors which make the 
respondent unwilling to answer some of the questions. 
Using both verbal and man-verbal means to help the 
respondent become more willing and able to give valid 
information. 
Detecting symptoms of resistance in the respondent, 
refraining from pressuring the respondent for information 
before he or she is willing or able to give it. 
Motivating the Interviewee 
The interviewer must adopt strategies that will make 
the interviewee want to cooperate as much as possible. One 
of the these strategies is motivation. The interviewer 
could engage in the following motivators. 
Orientation: An example of this motivator is 
explaining the rationale for a question or discussing how 
the information is going to be used or you may provide a 
summary so that the interviewee will be aware of how you 
are moving from one point to the next. Orientation is a 
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powerful motivator if the interviewee is willing to go in 
the direction you are trying to take her or him. 
Recognition: This is based on the favorable response 
the interviewee gets from the interviewer especially in 
making the interviewee feel important. 
Catharsis: This obtains when someone has a feeling 
that he or she must get something off their chest. He/she 
becomes relieved of some burden when they say out 
something. 
Congenial relationships: In this case interviewers 
will cooperate because they like the interviewee (and vice 
versa). This relationship may be a powerful motivator in 
the interview. 
Recording and Editing Interviews 
During the interview or before, the interviewer should 
record not only what the respondent said, but also the way 
he said it and the thoughts that he had at the time he was 
interviewing. The interviewer can accomplish this by: 
Recording responses during the interview became 
relevant information will be lost or distorted if one tried 
to remember what the responded said later. 
Using the respondent's own words (verbatim reporting). 
Note must be taken of the phrases, grammatical usage and 
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peculiarities of speech which are characteristic of each 
respondent so that the interviewee will respect something 
of his individual personality. 
Hold the respondents' interest by trying to keep 
attention focused on the respondent and not become overly 
absorbed in the questionnaire. 
Use pencil to record. After the interview edit your 
recordings so that the responses are clear. Use parenthesis 
to indicate the interviewer's words or observations. 
Probing the Interviewee 
There are many different ways an interviewer can probe 
the interviewee to say everything he/she says about the 
questions. These probes are summarized by Kvale (1996) as: 
Repeating the question: This is done when the 
respondent does not seem to understand the question, when 
he/she seems unable to make up their mind or when they 
stray away from the subject. The most useful technical is 
to repeat the question. 
An expectant pause: This is when the respondent has 
began to answer the question but he/she makes you feel they 
have more to say. The pause often accompanied by an 
expectant look or nod of the head, giving the respondent 
time to gather her thoughts. 
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Repeating the respondent's reply: Repeat what the 
respondent has said as soon as he has stopped talking is 
often an excellent problem. 
Asking for further clarification: It may be useful for 
the interviewer to appear a little confused by the 
respondent's answer. Show that if you the interviewer who 
has failed to understand. 
Interview Quality Criteria 
The following are interview quality indicators 
according to Kvale (1996): 
- The extent of spontaneous, rich, specific and relevant 
answers from the interviewee. 
The shorter the interviewer's questions and the longer 
the subject's answers, the better. 
The degree to which the interviewer follows up and 
clarifies the meanings of the relevant aspects of the 
answers. 
The interviewer attempts to verify his/her 
interpretations on the subject's answers in the cause of 
the interview. 
The interviewer is "self communicating" it is a story 
contained in itself that hardly requires much extra 
descriptions and expectations. 
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PART II: The Interviews 
This section of the chapter will concern itself with 
the practicalities of interviewing. The first part explored 
theoretical considerations in interviewing and thus will 
lay the basis of how the interviews were carried out. It is 
important to note that unlike in the quantitative research 
paradigm, where all data is first presented and then an 
analysis follows in qualitative research data presentations 
and analysis may and often are described together. The data 
here, as has been noted in Part I of this chapter, is in 
form of words, gestures or other symbolism of significance. 
After describing a response inn the interview the analysis 
of that statement or utterance follows immediately. 
Preparation for Interviews 
In these interviews, the researcher was particularly 
interested in finding out the perceptions of the 
interviewees about their experiences in Zimbabwe after 
independence or Rhodesia before independence in 1980. The 
interviewees were selected based on the following criteria: 
- Researcher looked for Zimbabweans who were within easy 
reach from Amherst, Massachusetts. This was important 
because they would accessed easily by the researcher. 
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The other issue which was important in selecting the 
participants was a genuine interest on their part of 
African and Zimbabwe issues especially education. 
People who had experience of schooling in colonial 
Zimbabwe. This was purely to an attempt at getting 
insights into the regulations of education, aims of 
African and European education, financial investment and 
investment in other resources. It is really meant to get 
the feel of the educational culture of the time through 
the eyes of those who were directly affected by it. 
One of the interviewees had to be someone who had gone 
through the education system of Zimbabwe after 
independence. This participant would be one that had the 
feel of the change in educational philosophies - from 
colonial to socialism after independence. That person 
needed to have gone through the primary and secondary 
systems in Zimbabwe. It was during the early days of the 
independence that there were changes in the subject 
matter of same subjects, increase in enrollment and an 
inverse decrease in human and material resources to 
support the education system. 
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Ethical Considerations 
The researcher was very sensitive to issues that would 
affect the participants. A letter was sent to each 
participant describing the aim and the context in which 
this research was to be carried out. Each one was assured 
that there was no harm that would come to them because of 
their participation in the research interviews. Further, it 
was stated to them that they would be informed on the 
progress of the research and that they were free to opt out 
at any time during the times they were being interviews. 
The subjects were also assured that their identities would 
not be revealed and so one of them, the husband, would be 
called Innocent and the other Joylin which were both in 
fact very common names in Zimbabwe. While stating 
emphatically to the subjects that there was no harm that 
would befall them, the researcher also hastened to let them 
know that there were no direct and tangible benefits they 
were likely to get from their participation in the 
research. Their only important gains were rather indirect 
and far-fetched. There was the hope that opportunity might 
arise whereby the researcher would submit the research to 
the politicians and top education administrators in 
Zimbabwe. This might make authorities there consider 
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looking into their education system with the intention to 
make it better for the people of Zimbabwe. 
The researcher wanted both specific and general 
answers from the subjects. It was hoped that the specific 
questions would lead to specific answers which would then 
be expanded in the ensuing discussion. So the type of 
interviews were the standardized or structured interviews. 
There were three areas which provided the questions. First 
was the traditional education through which both subjects 
had gone through in the village. The second was the 
colonial education which was the domain of Innocent. Joylin 
answered the third area of questions on her own and these 
focused on education in Zimbabwe after independence in 
1980. 
Interview guides were made by the researcher. They 
consisted of both open ended and closed ended questions. An 
interview guide was made together with the schedules. The 
interviewer did all he could to motivate and probe for 
answers from the participants. It must be mentioned here 
that the researcher sent the questionnaires to the 
interviewees before he interviewed them. This was done in 
order to help the interviewees to best prepare for the 
interview. 
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Data Collection and Analysis 
Following is the data collection and analysis of this 
dissertation. The code is as follows: Q = Question; 
R = Response; and A = Analysis 
African Notion of Reality 
Q. What do you think is the most important being in the 
whole universe? 
R. Both Joylin and Innocent said that the most important 
Being is God who exists in spirit. After him come the 
Elders of society who died many years ago and are still 
remembered. 
A. This is really a very easy question. Every child is told 
about God and his power to create, change, things in 
this world and having the most concentrated power. This 
idea about god who had infinite power, wisdom and 
forgiving tallied with the Christian God and when 
missionaries introduced the bible to Africa, the real 
new concept was Christianity, not God. This shows that 
despite their Western Education, Africans still believe 
in their traditions. Thus, any curriculum at school 
that left out knowledge of traditions would be 
dysfunctional. 
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Q. Do you believe that there are spirits which are 
invisible and can manifest themselves in some animals 
and dwell in huge boulders or up there in the mountains 
or in the rivers? 
R. This again was a given, both believed in spirits which 
were the everlasting components of humans. 
A. Spirits are supposed to be looking after the living and 
guiding them to good paths in life. The idea that 
spirits are connected in one way or another makes every 
child know something about them or at least that they 
help humans. Joy was told about the spirit of her 
grandmother on the father's side who was her "guardian 
angel" and helps her in very important decisions she 
makes. Likewise Innocent was told that the most 
important spirit to him is his grandfather on the 
father's side. If he appeases the spirit, it means 
opportunity will open up for him in life. He will 
prosper in education, work and his married life. It 
should also be noted here that when you perform certain 
sacrifices to a spirit you are making the spirit have 
power and look after you more strongly. To the Africans, 
this idea that the spirits of the dead look after them 
290 
is perhaps central in their beliefs. Schools would need 
to be sensitive to such beliefs if they are to have any 
impact in the community at all. School program or 
curriculum would have to be redesigned so that what the 
school teaches becomes complementary to the children's 
experiences in the community. 
Q. Do objects like stones, tree, rivers etc have spirits? 
If they do, are the spirits the same as the human 
spirit? 
R. Both subjects said only humans had spirits. Animals do 
not have spirits and also do not have any life after 
death. Only that which continues to exist after death 
has a spirit. 
A. This response is very much a in line with African 
thinking. Tempels says that the Bantu attribute a 
spirit to everything in existence although no attempt 
beliefs that ancestral spirits may inhabit a bull or a 
male lion. It is believed that these animals when 
possessed with an ancestral spirit would behave like 
humans. One can talk to them addressing them as the 
spirit which is supposed to be inhabiting them. Any 
mistreatment of such a bull or lion would bring bad 
luck or a curse to the whole extended family or clan 
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In some parts of Zimbabwe, the Shona people believe 
that an animal can have a spirit but not all animals. 
Evidence is given when someone who is supposedly 
possessed by an animals, say, a baboon, behaves in the 
way baboons behave. Because for the students who come 
to school, possession is as real as reality can be. It 
is incumbent upon the school to take cognizance of that 
and restructure curriculum accordingly. 
Q. So to summarize this what can you say is a spirit? 
R. The answer to this is that humans alone have body and 
spirit only God is all spirit, animals and plants and 
other objects are just physical body only. 
A. The responses above are very much inline with what the 
Shona people of Zimbabwe think. The two subjects here, 
Joylin and Innocent are echoing what everybody would 
say. This researcher tried very hard to probe them to 
give specific examples but the subjects stuck to their 
woolen and general answer. To the Shona, the world of 
spirit and the empirical world are continuous with each 
other. Every teacher within the Shona community should 
know that because some children's behaviors are said to 
be influenced by the spirits. 
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Q. Can Spirits become better or assume a more perfect 
existence? 
R. Joy's answer to this was in the affirmative. Her reason 
is that since all spirits are the same because the 
human being is the same everywhere, then spirits can be 
mad dirty or clean. 
A. This really betrayed Joylin's Christian background. As 
For Innocent, he thinks that there is no perfection of 
the spirit because according to him, the spirit is the 
most perfect form of existence. The spirit is created 
pure. This idea about the perfection of the spirit and 
the inherent imperfection of humans leads the Shona to 
believe that there must be a spiritual form of 
existence for all objects. So, the best knowledge one 
can acquire is spiritual knowledge and also that 
whatever anyone says under possession must be true. 
Symbolism 
Q. What do you understand by symbolism? 
R. Joy said she did not know much about the term 
"symbolism". Inno said it was the idea of 
representation. When something represents another thing 
it is known as a symbol. 
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A. This answer above did not seem adequate but provided a 
basis for discussing symbolism. The idea of 
representation is good but the deeper meaning of 
representation of something non physical or intangible 
is the very essence of symbolism. With more probing and 
elicitation we all came to an understanding of 
symbolism in an African context. Shona thinking is very 
much based on or influenced by belief in symbols. There 
are many forms or symbols at the school that the 
teacher can take advantage of. 
Q. Who interprets symbols in the African culture? 
R. Joy did not quite get this question but Innocent said 
the elders and the clever people. The clever people are 
the medicine men or women. 
A. Symbol interpretation is very important in the African 
culture because it shows who has power and authority 
over the people, because this interpretation may 
knowledge of the relationship between a particular 
symbol and other symbols or any entity. The traditional 
healers are generally taken as the wise people who are 
well studied in forces, human psychology and/or 
symbolism. The interpretation generally does not make 
logical and rational sense to those of other cultures. 
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The idea that healers know more than other people 
because of their communication with spirits means that 
these healers and elders in the village or community 
can be invited to the school to give talks about Shona 
culture. 
Q. Can you tell what the following symbols stand for? 
Blood, walking stick, gun, the ancestral bull, the 
Lion? 
R. Innocent did most of the talking here with Joy nodding 
her head in agreement. 
Blood was symbol of a person's lineage. 
Walking stick this was described as a concentration 
of the power of the one who uses that stick. 
A gun is like the walking stick. It is a symbol of the 
ancestor's authority and importance when he was still 
alive. The bull is taken as a symbol of fatherly 
authority. All this was answered because of my 
probing. 
A. Symbolism is a very important pillar of Shona culture. 
Every child is taught from an early age to respect the 
taboos of the clan. Children are also taught to respect 
some objects that are believed to be concentrations of 
power. A gun or/and a walking stick that used to belong 
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to a father or grandfather who died may be thought of 
as the symbol of that person’s power. 
Blood is a very important symbol of lineage makes 
every child respected. This has implications for the 
teacher and the students. The teacher must respect 
children because of their lineage. Mistreatment of 
children by anyone in authority will have 
repercussions. Because everyone is connected to their 
ancestors through blood, there is no human being who 
can claim that he or she is better than other humans. 
In this respect, the Shona are homogenous. This is 
unlike some groups of people who think they are more 
special than the rest. 
Q. Can symbols be in form of anything other than objects 
or animals? 
R. Joylin in particular, jumped to answer this. She said 
There are some women among the Shona people who were 
thought to be witches. Many times they would just say 
something bad to someone or pronounce a curse to 
someone and misfortune would befall that person. The 
person may fall ill or even die because of the curse. 
Witchcraft is not very much associated with men 
although it is believed that some men do practice it. 
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A. Words as symbols and cursing may be attributed to the 
practice of witchcraft. As a society that is 
superstitious and believes that one's fate is 
determined by external forces anything may be feared or 
revered. The * reasoning" in this paradigm may not have 
resemblance to the acclaimed Western rationality and so 
would be difficult to convince one with a different 
worldview. The school can take advantage of such 
beliefs and practices to compare and contrast with 
different cultures. Teachers in Zimbabwe are hardly 
aware that they are sitting on a gold mine of 
knowledge, the community, which they can tap on any 
time they want. 
Q. Has anyone of you obtained a charm or an object that is 
thought of as enhancing something, say luck or success? 
R. Joy said she has never used any charm before but has 
known friends who used charms. Innocent said he had 
from quite and early age. At age of fifteen he had 
obtained a charm that was meant to make him very 
skillful in playing football (soccer). He has known 
friends who had charms for luck in getting a job, 
luck in love affairs or to make all the people like me. 
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A. Charms are used by Africans across the whole 
continent. Many people such as church ministers, it is 
thought may preach about faith in Jesus and at the 
same time carry charms to help them in their fears 
and superstitious. Someone like Innocent is considered 
to be too educated as an M.D. to carry charms around. 
These charms may also be thought of as humans' 
connection to the outside world. Many students come to 
school with charms of different types and forms and for 
different reasons. This charm is everything to the 
students and so, it is important for the teachers to 
understand this, if they should be effective. 
Person 
Q. What is it that makes a person important and different 
from animals, according to what you were taught at 
home? 
R. Joy said a person is important because of what we 
discussed above -blood. Blood shows that one has a 
lineage that links one to one's ancestors. Anyone or 
anything associated with ancestors is respected. She 
also added that every person is a force to reckon 
with. It is in this respect that every person whether 
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younger or old takes his/her rightful place in 
society. Innocent said a person is important because he 
or she is an extension of the community as well as 
being a product of the community. 
A. It was evident that the respondent had taken maximum 
advantage of the time the researcher gave them to study 
the questions and prepare the answers. They, however, 
did not give a full explanation of why a person is 
important. The human ability to will is a very 
important factor in differentiating a person from an 
animal. Because the person has the ability to will, it 
means people are responsible for the choices they make 
in life which is of course not a factor with animals. 
It is believed that this willing is responsible for 
casting spells and bewitching other people. Every 
person is given a name. Having a name makes the person 
become a link in the chain of forces that is headed by 
the ancestral spirits. The English have a saying, "'The 
king will never die". We all know of course that 
everyone including kinds will die. What they really 
mean is that as the king has a name he will be 
remembered forever, in particular, when that period of 
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history is studied or analyzed. That is typical Shona 
think. 
Community 
Q. In your experience of African traditional life who has 
more influence on the growing child, the community or 
the family? 
R. Joy's reply was that the family has more influence 
because the family members are the first people the 
child relates to. Innocent thought otherwise. To him 
the community is more important and exerts a stronger 
influence on the child. 
A. It is not unusual that people differ on this issue. If 
one grew up for the most part at boarding school or in 
the urban areas like Joy, the family was more 
influential. This could be because in such places the 
concern for other people is very much less as everyone 
is busy trying to earn a living. Innocent on the other 
hand, although he went to boarding school at the age of 
fourteen, his earlier experiences growing up in the 
rural villages had a strong impact on him. He said that 
some families in the rural areas are very poor or may 
be wanting something that others have and may be in a 
position to contribute something to others. There is 
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this reciprocity of interaction and interdependence 
that one can not ignore or minimize. The school is a 
community that that should be seen as carrying out the 
role of helping the students make sense of the world 
around them. It is frustrating to the students if the 
school forces them to detach themselves from their 
community. 
Q. Do you think there is any need for community unity and 
cohesion in today's world? 
R. Innocent replied in the affirmative and stressed that 
if there was a sense of community in many communities, 
then help would be given to prevent a lot of stress 
that comes from loneliness and individuality. The 
psychological helplessness that some people have and 
which often leads to stress and in some cases people 
becoming physically ill, would be prevented if people 
were concerned about others. 
A. As a medical doctor, one supposes that Innocent knew 
what he was talking about. In today's world, however, 
the traditional sense of community many give way to a 
more realistic conception of people in the community. 
In the United States, cities are often divided into 
communities like the Italian American, the Native 
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American, the Spanish American, the African American 
and so on. There is a sense of interdependence in these 
communities but their concept of community is very 
different from that of the African people in Africa. 
Unlike in the West, in African, the community is first 
and the individual is second. 
Q. What do you think is the role of the traditional 
community in the education of a child? 
R. Both the respondents were very well prepared for this. 
Their suggestions and answers were complementary. They 
both thought the community in the traditional Shona 
society helped children's education in two broad ways. 
One was the informal education and the other was formal 
education. Informal education consisted of unplanned 
experiences that the child went through. The child 
learned about taboos of the community. The community 
encouraged both boys and girls to learn and perform the 
chores at home and in the community. Children were made 
aware of religious ceremonies and the artifacts used. 
The community was the stage as well as the curriculum 
designer and evaluator of the children's education. In 
the community, the children learned rules, riddles, 
proverbs and games. All the games and other activities 
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were learned and performed in a group thereby 
strengthening in children the need to be part of the 
group and to contribute to the community. The community 
provided formal education in form of initiation and 
vocational training. The children learned craftsmanship 
from experts like the traditional healer, the 
blacksmith, the former, the hunter and others. 
A. It appears that the African sense of community was 
stronger than the concept of community in European 
traditional life. It was the community that defined the 
individual. The individual was only recognized in the 
context of the community. In a sense, this was a way of 
perpetuating the community’s way of life and uphold 
what the community thought were the most cherished 
values. In fact, a parallel to Descartes, "I think, 
therefore, I am" would be in an African sense" we are, 
therefore, I am." This means that the individual 
becomes conscious of her existence through reference to 
the community or other people. To cut away the child 
from the community is just like severing the unborn 
child's umbilical cord. Schools should endeavor to 
connect the child and the village by teaching what the 
village teaches children as well. 
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Epistemology 
Q. What source of knowledge in traditional African 
thinking was most believable and why? 
R. Innocent said the traditional healer/diviner was the 
most believable person in the community because he was 
in communion with the spirits who know everything. 
Joy's argument was also quite strong. She said the most 
believable source of knowledge was a father of the 
family and /or the leader of the community who was in 
most cases the man was the chief. According to her 
believability was a political issue. The most powerful 
person in the family or the village decided what was 
life. 
A. It is the usual thing even in western societies that 
there emerges from the community the thinker and/or the 
rich man who would have his influence felt. Because 
people want something from him, he is then held high up 
and sometimes attributed with powers that are 
supernatural. About the diviner being believed, it is 
because of the diviner's connection with the spirit 
world. The Shona believe that the spirits are powerful 
and can predict the future accordingly. So anyone 
associated with them is supposed to be sanctified and 
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speak the truth. It would be interesting to juxtapose 
the school's philosophy which is western and the 
African philosophy of education and make students 
compare. It is likely to help the students understand 
themselves better. 
Q. How did people in the traditional Shona society came to 
ascertain that something was actually true? 
R. Both the respondents were well aware that if anything 
was to be believed as it had to be tested by the people 
in the community. 
A. The idea that truth must have a social dimension to it 
is not peculiar to Africans alone. In pragmatist 
philosophy, John Dewey championed the idea that 
knowledge was a social commodity and society must 
approve of it and validate it to be true. This is in a 
way not very rational. It means the social has not only 
predominated over the intellect but actually evaluates 
in. In other words, if people agreed that stones grew 
like plants, then that would be true at that time to 
that community. This subjectivity of truth makes it 
indefinable. 
Q. Do the Shona people seek knowledge for its own sake? 
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R. Knowledge, according to the Shona, is only important if 
it is useful in solving everyday life problems, said 
Joylin. If someone knows something, it means they want 
to use it. Many women have been accused of witchcraft 
not because there is any evidence that they actually 
bewitched someone but that because they had the 
knowledge they were disposed to using it some time if 
the opportunity avails itself. 
A. The idea of the utility of knowledge may have been good 
at a certain time in history but it is certainly not so 
now. All knowledge even theoretical or abstract can be 
used in widening understanding or having a deeper 
perceptions of things. The use of knowledge may not be 
external there and then. It could be combined with 
other concepts to form new and different concepts. One 
thing that would help students if African traditional 
thinking was introduced in the schools is that they 
would know their roots and be in a position to analyze 
their communities better. It would also highlight 
certain important epistemological positions. For 
example, in western thinking, knowledge is either for 
use in everyday life or it can be purely as an end in 
itself. 
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Child Development 
Q. What were the family's responsibilities when the child 
was born? 
R. Joylin was very knowledgeable about this. She had 
looked after her younger sisters and brothers. She said 
there was joy in the family when a child was born. The 
child would be taught how to crawl, walk and practice 
social skills like clapping who the child is receiving 
something from someone. The child is also taught what 
is right or wrong so that she behaves well in the 
community. 
A. These are the first steps in socialization. The child 
comes in contact with family members first, then the 
community later. This is a very important stage because 
the siblings help the child through very important 
stages - sitting, crawling, standing and walking. If is 
likely that the siblings who will teach the child to do 
that will also bring the child into the larger family, 
the community. The school itself is a community which 
should give individuals security. For example, in the 
village the members of the community help to look after 
and teach all the children. The school as a community 
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should foster the spirit of comradeship among all its 
members. 
Q. Why do all the Shona babies carry a charm tied round 
the neck? 
R. Joylin said this was a way of warding off evil 
influences that the child may encounter. It is believed 
among the Shona that when children are young their 
resistance to disease or witchcraft influences is very 
low. This charm tied in the neck is supposed helping in 
defending the child from enemies. 
A. The fear of witchcraft and the belief in negative 
forces filling the air is very strong in the 
traditional Shona. Every force that is negative must be 
counteracted by some strong charm or medicine. The 
child is considered still too young to look after 
herself and hence the charms which are supposedly meant 
for protecting the child. If the school taught 
something about belief in charms, it would make 
students more critical of the beliefs in their 
community and therefore work to improve them. 
Q. In what ways did playing house when you were young, 
help the child in development? 
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R. Both Innocent and Joy agreed that children when they 
are still babies carry around a charm fixed in the neck. 
A. This charm is important in many respects. In one sense 
it is supposed to introduce the child to traditional 
mysticism. Children may go naked except for that charm. 
Fear rules people who are superstitious. The charm 
helps ward away evil influences. 
Q. What would you teach your younger brother or sister in 
order for them to live a full prosperous life? 
R. The researcher found that the subjects, Innocent and 
Joylin had gone over this question and had prepared a 
written answer. What all the young are taught, whether 
boys or girls, was basically the same and only 
different in terms of where they applied some of the 
abilities. For example girls would go home and apply 
the knowledge in the home. The boy would apply the 
knowledge in his daily interactions with the young as 
well as the elders. They would teach different skills 
or abilities. They said they would teach skills so 
that the child may contribute to the community. The 
children would be taught proverbs (wisdom of the 
society)and riddles, so that they can think critically, 
rules so that they learn to obey the law, games so that 
309 
one can play, jokes and be happy at the same time. 
A. The important thing we learn from this is that 
knowledge and skills have to be shared and used. 
Without use whatever knowledge there is would not be 
validated. Something is knowledge, it is shared and put 
to use in the community. A debate can emanate from 
such issues as the utility of knowledge. Does it mean 
that when knowledge is purely abstract and intellectual 
it is not worth anything? 
Q. How did playing house help children acquire knowledge 
and skills? 
R. Playing house was one of the most important games where 
children learned about their roles in a very dynamic 
way. Both Innocent and Joylin know this very well. 
A. In playing house children learned to act a part. They 
learned about roles they were playing. There roles were 
played as the children observed them in the family. It 
had the effect of disciplining the children and making 
them accept responsibility. Children should learn the 
roles they will have as adults. 
Q. What were the major activities boys and girls of 7 to 
15 years? 
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R. 'Joylin gave the activities of girls as household chores 
like drawing water from the well, sweeping, and 
plastering the house, cooking food, grinding maize 
(corn), millet or rapoko, collecting firewood and 
skills in using the utensils in the house and many 
other activities. Innocent listed the most common 
activities of the boys of that age as: looking after 
goats, sheep, cattle and / or donkeys, milking cause 
effectively, ploughing the fields and doing many other 
activities which were considered manly at the time. 
A. The activities that children did varied from society to 
society. Some communities did not have cattle but 
donkeys and in some one crop was grown and in another 
other crops were grown. What is really important here 
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is that the chores the children did were part of the 
socialization of the child into the family and into the 
larger community. It shows that every member had the 
responsibility to give to the society. Most of these 
roles were performed in coordination or in concert with 
one or more other responsibilities performed by 
other people. This taught children that what you do, 
can only be of service, if it is given in conjunction 
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with other responsibilities as well. It is incumbent 
upon the school authorities to see the need for 
relating the school curriculum to the experiences that 
children had when they are at home. 
Aims of Traditional Shona Education 
Q. What do you think were the major goals of the Shona of 
Zimbabwe? 
R. This question was answered by both but from a prepared 
text. The first thing they brought up was that 
education among the Shona like in every community was a 
way of perpetuating their community and understand and 
exploit the environment in a way that would make them 
have food and shelter. The other point is that 
traditional Shona education was a process of 
conscientisation. Children from an early age were made 
to think in line with the primacy of religion. They 
were taught and often joined ceremonies where 
sacrifices were made. They got to know that the world 
was controlled by spirits of dead people who look after 
the living but only when the living appease them with 
ceremonies. Shona traditional education was about the 
role of the individual in the life of the community and 
the role of the community in the life of the 
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individual. Education sought to create a person who 
would have skills, knowledge and a psychological 
disposition that was in keeping with the values of the 
society. Education also aimed at helping the young 
acquire certain skills and abilities required to 
perform duties that would help sustain life. It was 
also hoped that in this process of education the 
children would end up with the type of character that 
is reflective of what is upheld in the society. 
What is most important in the aims of education is 
Looking at the society itself and see what it values. 
These values would then be the center of the education 
system of the chidren at school. For example, the Shona 
valued the community, an individual who worked for the 
community, someone of good character, a person who 
exhibited abilities that would help in hunting, 
farming, cooking, looking after children well and 
teaching them what to do. So, basically, it was an 
education for attaining certain values and abilities. 
It was, in a sense, an acculturation process in a 
community. This type of education might not have been 
good to everyone. There must have been some people who 
thought differently but they were all expected to 
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behave the same. Individuality was very much frowned 
at. That might have led to stifling new ideas and new 
ways of looking at the world. The school can come up 
with programs to help children to be more conscious of 
their physical and social environments. 
Methodology 
Q. What were the most common ways of learning in 
traditional Shona Education? 
R. The response here was obvious but I tended to think 
that it was Innocent who had written the answers down. 
He was the one always reading from a prepared text. 
According to the respondents, most learning and 
teaching were done in a social context in an informal 
way. Discussion, talking and listening were the most 
common ways of learning. There was respect in the 
context, otherwise no one would have been able to learn 
or to demonstrate so that others can also learn from 
him/her people learned at the job. Theory and practice 
were infused together. There were other instances like 
during initiation or when learning the trades where 
theory was given first and practice would follow. 
A. There is a saying that the way you were taught is the 
way you will teach. Most of those who taught children. 
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the older siblings, relatives and other people in the 
community did it in the course of performing the 
practices that they were at the same time teaching the 
children. Except for certain trades and special 
circumstances, there were no teachers to teach the 
ordinary abilities required to perform one's chores. 
The methods of learning in traditional educationwould 
be very important in the school situation as it would 
add to the various other methods currently in use. 
Thus, traditional education in a way would be 
complementary to education at school. 
Formal Education 
Q. Give an example of instances where formal education was 
practiced. 
R. This question was answered exclusively by Innocent and 
all efforts to bring Joylin in were fruitless. Innocent 
is of the totem "Zhou" (Elephant). His people were at 
same time living in the south west Zimbabwe although 
now they are all over. These people are called "Va 
Mwenyi" and they practice circumsition and initiation. 
According to Innocent, in initiation academics, there 
were elders of the community who went there to teach 
the young people. The most important things that were 
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taught in the academics like dedication to the 
community, the principle of punishment for wrong doing 
were describe earlier in chapter 5 of this work. 
Innocent went through it all when he was young. There 
is a sense in which one can detect that he was not very 
ready to talk about it. He mentioned that they were 
told not to tell anyone but that these in days, one 
should not hide such practices from the people because 
some elders could be doing something that no later the 
children's rights according to the United Nations' 
charter. 
The other form of formal education is vocational 
training. Joylin likened it to apprenticeship or 
vocational education like in a case, nursing. Those 
young people who wanted to join a trade like 
traditional healing, farming, blacksmithing, hunting, 
building and others, sought someone who was a master in 
that area and went to work with him or her for a. 
specified period. Such training had a clear curriculum, 
time or period of training and a very qualified teacher 
who was taken as a master in his/her work. It seems 
that there was a very strong structure of Education, 
both formal and the informal. The real problem was the 
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lack of writing or recording which would help people 
now to understand what really took place in these 
initiation academics and vocational training centers. 
What we can learn though, is that the education was 
centered around the good of the community and its 
perpetuation. It would also be nice if the school 
played a part in this process of aculturation. 
Colonial Education 
Unlike in section A of Part II above, this section 
focuses on colonial education and has only one respondent - 
Innocent. Colonialism in Zimbabwe was started when the 
British, under the direction of Cecil John Rhodes, invaded 
the country which was then known as Zambezia. They set up 
an administration and an infrastructure which was really 
meant to facilitate exploitation of minerals and cheap 
labor from the local people. 
One thing that the European settlers wanted was 
efficiency and effectiveness in the farms and mines. For 
the Africans to serve the settlers well, they, the 
settlers, introduced education which was supposed to make 
the Africans just good enough to support the master and 
offer their services. There were also missionaries of the 
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different churches from Europe. These included the Roman 
Catholics, the Dutch Reformed Church, the Seventh day 
Adventists, the Methodists and a host of others who came 
all the way from Europe to civilize and Christianize the 
"'savages". These missionaries provided education so that 
the Africans would be able to read the Bible and evangelize 
the others. The colonial education philosophy, which was to 
produce a good servant and the missionary education which 
aimed at producing the Christened who was enlightened to a 
certain extent, often clashed. The missionaries set up 
their schools and so did the European settlers. The first 
schools were established around 1900. The following is an 
attempt at giving an insight into colonial education 
through the experiences of Innocent Moyo who went to an all 
boys mission school and to a government high school as 
well. 
Q. Since you have attended both, can you say what 
difference there was between a mission high school and 
a government high school? 
R. Innocent said when he first went to a mission school he 
had already been baptized into the Roman Catholic 
religion and so it was not a shock nor did he meet the 
enexpected. The high school at the mission was 
318 
selective and so they had to sit entrance exams first. 
Anyone who failed at the end of the year could not 
continue there any more. It was a very intellectual 
education. There were also the masses that students 
had to attend, one mass a day in the morning and 
everyone was to go to evening prayers at the eight. At 
certain times during the year the students were 
supposed to wake up at 5:00 a.m. to go and swim. 
Generally the experiences there were meant to instill 
discipline in the students. 
At the government school in the 1970's when he went. 
There were very few students because the school was too 
selective and charged a lot of fees that prevented many 
students to attend. 
It was only a select few who the government would 
allow to get educated at its schools. Note may be taken 
that these schools were designated African schools. 
There were other schools for whites, indeed a different 
system to altogether. 
A. It was indeed a privilege to go to school especially a 
government school. The government realized that it 
needed to sprinkle a few Africans up there in the 
middle class. Actually it was all political. When they 
319 
were accused of racism by the international community 
all they did was point out to the few Africans who had 
"made it". It was very political. The bottom line is 
that the government feared to have many educated 
Africans because they would demand better jobs. The 
other reason why they did not want Africans to be 
educated was that many of those who had been educated 
was that many of those who had been educated turned 
round to demand more rights and privileges. These 
became the nucleus of the nationalism that erupted in 
the sixties and seventies throughout Africa. So the 
government in the then Rhodesia designed a bottleneck 
type of education where only a few went to high school 
and fewer went to the then university of Rhodesia. The 
introduction of traditional thinking and or philosophy 
would go a long way in reducing the bottleneck system 
of education we have now as since school and home would 
be working together for the good of the children. 
Q. What do you think made Africans so attracted to 
European education? 
R. He pointed out that the European way of life, what they 
ate, what they wore, the houses they lived in, the cars 
they drove and the servants they had, made anyone fight 
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to be like them. They made their lives to be the 
ultimate desire to the Africans. 
A. Unlike the Portuguese and the French who aimed at 
creating an African Frenchman and an African 
Portuguese, the British did not want Africans to be 
British. Africans had their servant positions and they 
needed to be satisfied with that. Many Africans left 
Rhodesia to study in Europe especially in Britain and 
in the United States. There, they met many people who 
were very poor and uneducated. Most of the people in 
Britain did not and could not live the lavish like of 
the colonial settlers in Zimbabwe and other colonies. 
The Africans then realized that there was nothing 
special about those settlers most of whom did not even 
go to college. They realized that the settlers had 
created for themselves a gem, a heaven on earth, a 
paradise in Rhodesia. The settlers on the one hand, did 
not want to leave the colony and go back to Europe 
which they despised. The clashes between the African 
blacks and the European whites were inevitable. So the 
struggles of Africans to gain political control was 
based on the thinking that that would catapult them to 
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a European way of life which they had so much admired 
and wanted to emulate. 
Q. How did African nationalism affect African education? 
R. Innocent's response to this question was that when the 
settlers found out that more education would make the 
natives more aware of their situation they made laws 
and regulations that were hard for Africans to continue 
with their education after elementary school. In 
particular the Rhodesia Front proposal for education in 
1969 was a way of trying to negate African education. 
Innocent himself affected by the regulations that 
Africans had to pay higher fees in the secondary 
school. He applied for and got a scholarship from the 
Catholic Bishops' Education Scheme and that's how he 
could go on and complete his education. 
A. It is ironic that the Africans loathed the settlers for 
grabbing land and digging minerals in their (African 
land, but at the same time they admired their education 
and way of life. Education was seen by both the 
Africans and the settlers as a ladder to a better life. 
It must be noted that at the height of colonialism in 
the first half of this country various efforts were 
made to discharge Africans from going to college. One 
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of them was to encourage the Africans to go into 
sports. Good African sportsmen were encouraged by 
giving them more money than the rest of the Africans in 
other professions. Workshops were held in African 
residential areas to encourage the children to go with 
sports as professionals. Those who did well at sports 
were presented as "successful” and "typical" heroes. It 
was all a way to thwart African advancement. That 
advancement is still curtailed as long as students have 
to leave their culture at the school doors. It is 
indeed a sad situation. 
Q. As you were the only one who had gone to high school in 
your village, how have the people been treating you. 
R. Innocent said he was treated like a hero. Many people 
thought he was special. He also realized that he was 
living a completely different life from school. There 
was not much in the village he could connect his 
studies at school to. The school curriculum was one 
thing there and village life was another thing over 
there. 
A. The detachment of the school curriculum from the 
everyday life of the African people was one weakness of 
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colonial education. It was also paradoxical in the 
sense that the settlers in a way did not like Africans 
to be educated but in another sense, they wanted 
Africans to be educated to a certain extent. They 
wanted people to be educated enough to be able to read 
instructions and follow them, and again, they wanted 
just a few to be educated to enjoy middle class life. 
The last one was political and was meant to give an 
apparent multiracial society to people outside the 
country. This exclusion of home experiences from the 
school led to a dysfunctional education because what 
the students do at home is not supported by the school. 
Q. How well do you think the Africans were affected by the 
local government act which established African councils 
with the responsibility of levying taxes from the 
community and establishing and running schools. 
R. Innocent called this one of the most evil things ever 
done to the Africans by settlers. These councils had to 
levy various types of taxes like dog tax, head of 
household tax, and many others in order to build and 
run schools. The people, the councils took money from 
were poor and the councils found it hard to run 
schools. The government gave as much as the people had 
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paid. So because people's tax was not much, the 
government's contribution was also very little. However 
in white areas the schools were very well financed 
because the people in the neighborhood contributed 
more. This saw standards in the African schools slowly 
going down in quality which affected the pass rate 
negatively. This was just what the settlers wanted and 
had planned for. 
A. What Innocent says above is very typical of European 
settler thinking. They were determined to keep the 
Africans as low as possible. Money was used as the 
bate. A community that contributes more should also 
felt more in return. This was what the settlers 
considered fair. If they had considered equivalence - 
to each according To need and from each according to 
ability. The Rhodesia Front education policy was the 
worst and most desperate attempt at thwarting African 
advancement through education. This meant holding back 
educational experiences that would give Africans more 
education which would make them competitive in 
positions in industry and in government. 
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Q. How did the African students see the "O" level and "A" 
level examinations? 
R. According to Innocent, examinations were reflective of 
the Rhodesia situation. On the one hand, the 
examinations were artificial standards imposed by a 
very far away country - Britain. All the high school 
examinations were set in London and in Cambridge. The 
same examinations were taken by students so far apart 
as Sri Lanka, Jamaica, Nigeria, Rhodesia and a host of 
other British colonies. The people who set the 
questions had no knowledge what-so-ever about the 
culture and worldview of all those people in the 
colonies who were going to take the examinations. In a 
way the examinations were a bridge to go to the other 
side - college or university. For others, they were the 
last nail in a student's coffin and the end of hope to 
reach "the Promised Land" of middle class culture and a 
European type of life style. 
A. The irony of the "0" and "A" level examinations was 
that despite Britain severing trade ties with Rhodesia 
because of Ian Smith's Unilateral Declaration of 
Independence, the examinations were still set and 
marked in Britain. An attempt to introduce a purely 
326 
Rhodesian high school certificate was shunned by both 
the Africans and the Europeans as being too low. 
The subjects commonly studied at high school were 
English (not as a foreign language) Mathematics, 
English Literature, Bible knowledge, Geography, 
History, Shona, General Science, physics. Chemistry 
Latin. Of all these subjects not even Shona examination 
were set in Rhodesia. This shows very clearly the 
nature of the education given at the time in Rhodesia. 
It also shows how detached the school was from the 
home. The students had to switch an arid off 
worldviews. At one time he is considering issues in his 
culture, then he has to switch to the Shona worldview. 
In a second he is supposed to solve some complicated 
Mathematical problem and once again he switches to the 
western worldview. That has always been the problem 
that Africans have that is, having to function in two 
i 
different paradigms, the western and the African. If 
African ways of thinking had been introduced in the 
schools then students would have been equipped to deal 
with both worlds without experiencing conflict or 
contradiction. 
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Q. What were the main aims of African education Colonial 
Rhodesia? 
R. Innocent saw the main aim of education for Africans as 
vocational training. Vocational or practical training 
was to make the African into doers in a more simplistic 
sense that means they had to serve. It was education 
for servitude. Despite some good changes for Africans 
in Rhodesia like during the premiership of Todd and 
Whitehead, the basic goal to thwart African 
development. The settlers needed servants who could 
read otherwise even a container labeled "Poison" could 
be added to someone's food by mistake. The missionaries 
on the other hand were providers of education too but 
they envisioned a population that would be literate 
enough to be productive. It was that balancing act 
between just enough education to serve effectively and 
too much education heading to people being "over" 
educated. 
A. Education even in today's communities is seen as a 
weapon that is very strong in subjugating people or 
liberating them. In Rhodesia, it was a case of life and 
death for the settlers. Their society would flourish if 
only the Africans would be educated enough to serve and 
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not too educated to start asking for a share of power 
and the country’s products. So, basically, the 
education system aimed at making one class of citizens 
dependent on the other. Skills of thinking got from 
Shona education at school would have help people to be 
more confident in life and therefore challenge the 
system. 
Q. What impression did the settlers have about the Shona 
people? 
R. All the people of Innocent's age and older had been 
affected at one time or the other, by the settlers. All 
boys were to get a registration certificate at the age 
of fifteen. To do this one went to the district 
administrator's office. It was the way they were 
treated there that the young and old as well, be better 
about these European settlers. Innocent says he can 
never forget the day he was called all sorts of names 
because when he passed near one of the settlers homes 
he failed to say "Good morning my lord" to the nine 
year old who was playing in the garden. Innocent says 
these people had a very mistaken ideas of the Shona 
people right from the beginning. 
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A. All the people who grew up during the colonial era are 
very bitter about the way they were treated by the 
*■ 
colonialist. The settlers thought since the Shona had 
been subjugated by the Ndebele, they must have been 
happy to see the settlers protecting them. When the 
Shona rebelled it just baffled all these colonialists. 
Their attitudes about the Shona people were worse than 
about the Ndebele people. If Shona thinking had been 
introduced in schools, then, it is likely that the 
settlers the settlers would have respected the Shona 
people knowing that they had an intellectual and 
fruitful life. 
So one sees that the people who think so low 
about the Shona, are also the very people who designed 
schools and curriculum for the Africans. It was only 
obvious that the education was made to be of a low 
type that could not make the students realize their 
potential. One of the reasons why education of 
Africans was more practical and less intellectual was 
because the settlers thought the blacks would not be 
able to understand it, since they actually believed 
I 
that the Africans were a lower breed of humans. 
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Education After Independence 
Joylin' Educational Experiences 
Q. Are you happy that you went to school after 
independence when there was no discrimination on the 
basis of race. 
R. Joylin said in a way she was happy and in another she 
was not and also she did not experience education in 
Rhodesia and therefore did not know what it really was 
like. She said the question was very limited because it 
mentions only racial discrimination. During the time at 
school she had notice and felt discrimination between 
those with money and those without. Schools that were 
attended by ordinary people's children were very short 
of resources and those that charged high fees which 
only children of ministers, high officials in 
government and children of ruling party officials went 
to, had all the resources. 
A. Before independence the African people in Zimbabwe had 
been socially tied to a particular dominant race, the 
white settlers. They therefore thought that once the 
whites are removed then all the people were to be 
treated the same. After independence, however, they 
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realized that even among the black people there were 
differences based on income. Those who earned more were 
provided with separate housing areas, separate schools 
which were in most cases the same schools that the 
children of the white settlers went to. The idea of a 
class system is alone very repulsive to the Shona. So 
bringign in their thinking in the school system would 
have reduced this idea of shelving people in a 
community or society. 
Q. What did students feel about education for national 
unity and the idea of education with production? 
R. On the first question, she said there was a lot of 
effort about the oneness of the Zimbabwe people. This 
however did not go without opposition from some 
students. Posters were hang, pinned or attached in the 
classroom on the roads and everywhere. These posters 
were pictures of one or two political leaders. If the 
person on the picture was supposed to be a symbol of 
unity, then it did not work because some of the people 
belonged to other parties and had different leaders. 
Joylin says that unity in the nation should be around a 
symbol which is a political and which people did not 
have problem with. She also refereed to slogans they 
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had to memorize and recite at assembly every morning it 
was: 
Forward with Comrade Mugabe 
Forward with Zimbabwe 
Forward with our revolution 
Forward with the masses 
Down with traitors 
Down with white settlers 
Down with those who oppose the revolution 
Down with those who oppose our independence. 
A. Zimbabwe after independence exhibited some ironies and 
paradoxes. The political leadership during the war was 
telling people of the new philosophy of socialism, 
where everyone would be treated the same. They, at the 
same time, planned to occupy the jobs which were 
previously offered to the settlers only and live like 
Europeans. After independence they moved into the good 
areas of town and their children went to schools which 
were formerly for the white children. 
Education was taken as one area where change can 
be affected. This is not the first time the people had 
been subjected to this kind of social engineering. In 
the first days of colonialism, the settlers wanted 
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people to be educated and serve them. Now again the 
same thing is repeated but in a different context. 
The slogans had been used during the war when the 
politicians and the guerillas were in Mozambique. There 
was a system of education of refugees which was meant 
to conscientize the people into the socialist ideology. 
After independence, this was transferred to the 
Zimbabwe situation where people were not used to empty 
sloganeering. Sadly the slogans failed to produce the 
type of person that the politicians wanted. A state of 
national disunity was made to prevail. 
Q. Do you recall a time when elders from the village were 
called in to give a talk about African values and 
African worldview? 
R. Joy actually laughed at that question. She did not see 
where the elders or Shona values came in their 
education. Except for the Shona subject, she said, 
there is absolutely nothing that has anything to do 
with the Shona people. All the subjects were taught in 
English and especially at the secondary level where 
Joy was now at. Even social studies which had same 
direct relevance to people’s way of life was taught in 
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English with examples coming in from Britain or 
Europe. 
A. This detachment of school from home is a feature that 
has haunted education since its inception in the early 
colonial days. The idea about education the government 
has is that it is a channel for spearheading 
modernity. It appears that no one seems to appreciate 
the fact that education should also reflect the current 
times and culture of the people. This has sadly caught 
up with the idea of an "educated" person. Such a person 
is expected to be more European or western, speak 
English just as the English speak it complete with 
accent. To be educated means to have a good 
understanding of the world and to be very civil. It is 
just as those gentlemen and ladies in the middle ages 
behaved. Such a conception of education and the 
educated person is out of this world and not in keeping 
with the actualities of the experienced life today. The 
idea that the educated of the 'educated person' would 
change as students accept western and African culture 
together. 
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Q. What do you think of the Government’s attempts to 
introduce political economy as a subject in the 
secondary schools? 
R. She said that was a hard time for the students who had 
to learn it, the teachers who had to teach it and the 
missionaries who opposed it. The most radical issue in 
the subject was that there was no God, ancestors or 
spirits, that what people at home did in honoring their 
ancestral spirits was a waste of time which was very 
soon going to be forbidden. The missionaries who had 
schools at their mission stations opposed this 
innovation and so did the village elders although with 
the latter whether they had supported it or not did not 
matter since they were treated by the government just 
as people who don’t matter would be. 
A. This is typical of the type of changes in education 
that were thrust on the people without the people 
having any chance to say anything about the type of 
education. The government should have realized that 
the African people were deeply religious, whether in 
their traditional belief, in their Christian belief or 
in other religion. To say, there is no God and 
everything exists because of the changes in matter that 
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are dictated by the principles of evolution, is like 
telling everyone to walk upside down and ask them to 
believe that they were upright. This subject was 
rejected by the people of Zimbabwe outright. People 
want an education that mirrors them and their beliefs. 
The idea that the government always has the upper hand 
to anyone in this case did not work. That is why it is 
most logical to introduce Shona traditional education. 
This is likely to make education as near to real life 
as possible. 
What Shona traditional values do you want to see 
adopted in schools? 
She said respect was the most important value. At home 
children respect all people who were older than them. 
At school they respect teachers but that is not 
because they are older but because they carry the 
political power at school. They could send you for 
punishment even for a very small offense and because 
they had more knowledge than the students. This is 
demonstrated in particular with reference to the staff 
at the school. Students at her school did not see the 
staff as anything. They don't greet the members of 
staff but they greet every member of the faculty and 
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stand on the side when a member is passion. She says if 
students could respect one another, the staff, the 
faculty and the administration, then values from home 
would be practiced at school thereby linking the school 
to the home. 
A. The issue of values is important because education as 
a social dimension is based on the values of the people 
who plan and those who implement it. As Joy said, the 
absence of respect for one another for people who 
together everyday like those at school is a very 
serious matter. I think that education should always 
given within a cultural context. 
Conclusion 
The responses to the questions in these interviews may 
be taken in two ways. First, they may be thought of as 
perceptions by some individuals about their experiences in 
pre-colonial, colonial and post colonial Zimbabwe. But, 
there is a sense in which all the theoretical discussions 
about education in Zimbabwe are brought to life through the 
experiences of the interviewees. What has been demonstrated 
by the interviewees is the duality of the education which 
at times forms a dichotomy for the students. All the 
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African children who went to school in the colonial era are 
supposed to do well in their native culture in order to be 
accepted. They also have to do well at school in order to 
get a job and a middle class life. This is basically the 
argument of this study. Aspects of African culture that can 
be incorporated into the education system would help 
alleviate the frustration that the students have to go 
through in order to be educated in Zimbabwe. 
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CHAPTER 6 
CONCLUSION AND RECOMMENDATION 
Conclusion 
This study has shown that the Zimbabwe education 
system, as it is now, has failed to prove and sustain an 
appreciable level of effectiveness. With the ever rising 
school dropout rate and the high failure rate, there is 
enough reason to go back to the drawing board and rethink 
the whole system over with the view to revamp it. This 
study has attempted to provide an objective perception of 
the problem and has made very solid recommendations to all 
the persons and/or bodies concerned. 
The purpose of this study was to examine both the 
current (colonial and postcolonial) educational practices 
and the pre-colonial (Indigenous or traditional) 
educational practices and see what aspects of the pre¬ 
colonial education can be incorporated into the present 
system in order to improve it. It is acknowledged that 
education takes place in a cultural context. In any 
developing country, like Zimbabwe, the provision of 
education is a balancing act in terms of how much to take 
from the colonial system and how much from the indigenous 
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system of education. When the colonialists took over the 
administration of a colony, they did away with the native 
African system of education and instilled their own without 
regard whatsoever to what effects this might have to the 
native people. 
In colonial Zimbabwe, there was this tag of war 
between the British system of education and the indigenous 
system from the 1890's up until 1980 when Zimbabwe became 
independent in 1980. Ironically, even now with an African 
government in place, there is still the problem of what and 
how much to incorporate from the traditional system. 
Although schools have changed their curriculum just a 
little since colonial days, the life in the community or 
village is still very traditional. The situation now, is as 
it has always been since the inception of British rule in 
the 1890's. At school, students still learn the Western 
system of thought and of life. This is not at all supported 
by the children's experiences at home. This duality of 
experience has created a lot of problems culminating in the 
need for a study such as this one at this time. 
The first chapter attempted to set the problem of 
Zimbabwe's education system in its proper perspective. It 
was noted that there was a high rate of failure especially 
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at the secondary school. This has been attributed partly 
to the fact that students fail to find anything supportive 
of the school curriculum at home. 
Chapter two surveyed the literature related to African 
philosophy in general and philosophy of education in 
particular. A description of past and current education 
practices was the focus of Chapter Three. It was discovered 
that successive colonial governments provided education to 
the Africans with one major objective, to give skills that 
would help support the lavish way of life of the 
colonialists. It was also intended to channel their 
energies towards practical work and not towards 
intellectual options. The missionaries, who incidentally 
provided the bulk of educational opportunities for the 
Africans wanted them to be literate enough to be able to 
read the bible and go out and evangelize others who were 
not converts as yet. 
In Chapter Four an examination was made of the African 
traditional philosophical thought and the education that 
emanated from it. Traditional education for boys and girls 
was described and two forms of education were examined. 
These were initiation and traditional healer 
apprenticeship. At the end of the chapter some detail about 
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vocational education through the traditional healer 
apprenticeship is described in some detail. It was also 
noted in this chapter that traditional education sought to 
benefit every member of society with basic knowledge and 
skills of practical work, social morality and socially 
acceptable individual fulfillment. Everyone was accepted as 
equal to the rest without regard to their role and position 
in society. 
The outline of the history and structure of the 
current system of education in Zimbabwe has revealed a lot 
of loopholes and inadequacies. The system has failed to 
sustain a level of efficiency and effectiveness which has 
denied it a position on the platform of successful forces 
in Zimbabwe. With the ever rising drop rate and failure 
rate, there is enough reason to go back to the drawing 
board and rethink with the view of revamping the whole 
system. This study attempts to provide a perception of the 
problems in the education system with the view of making 
suggestions on how these problems can be alleviated or 
solved. Below, I examine some of these problems that have 
bedeviled the Zimbabwean education system. 
Indigenous culture has not been incorporated in the 
education system since the beginning of colonialism in the 
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late 1800's. The BSA Company together with the missionaries 
introduced a system of education that was alien and they 
completely disregarded the cultural values of the Africans. 
I think the missionaries did this in order to show that 
Christianity was the only authentic religion. If they had 
incorporated indigenous thought and practices, that would 
have meant accepting 'primitive magic and witchcraft' and 
that does not augur well with Christian thinking. The 
colonial settlers on the other hand could not accept 
African ways of thinking because that would be putting 
European 'civilization' at par with African 'primitivity' . 
No 'rational' mind could entertain that. Hence the 
discontinuity in education between the home and the school 
and the focus only on European thought. 
The education system in the colonial era on which the 
present system is built was based on false premises. It was 
based on an acceptance of a purported superiority of 
Europeans over the Africans. Basically it is to say that 
everything that is European is good. When this thinking was 
instilled in the Africans through education, they started 
chasing after goals that were at best baseless and empty. 
The European wanted to maintain a kind of mysticism which 
could only be unlocked by education. So many Africans went 
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to school to become 'European' and acquire what was taken 
to be civilized values. The Present government attempted to 
change this in the first ten years but sadly fell back and 
resorted to that dysfunctional system again in its round 
about turn to capitalism. 
Both the colonial education and the current system are 
based on insecurities. The colonialist was politically, 
militarily, socially and economically insecure. It is this 
insecurity that led both governments to institute a 
centralized administration system. In the colonial era, the 
curriculum was rigidly controlled in order to govern the 
extent of African development. They even had examinations 
that were set in Britain and certificates that were given 
by British institutes. This type of control shows a serious 
inadequacy, gross misunderstanding and serious misjudgments 
by the British settlers. Typically, it was really that they 
did not want to understand the Africans. One would have 
expected this control to change at independence. But the 
culture of government insecurity was so rooted in Zimbabwe 
that the new government went on to make its control of 
education even stronger. It kept the centralization of 
education, changed the curriculum to be in line with its 
own ideology and gave or with held financial support to 
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educational institutions as it saw fit. This government 
insecurity has led to serious inadequacies in education. 
Curriculum irrelevance has driven the effectiveness of 
education to its lowest level. The curriculum in both the 
schools system and the tertiary system has failed to give 
life or survival skills to the students. Education is 
structured on the false impression that everyone will 
continue from primary to university. There is no provision 
for those who do not continue because they will have failed 
examinations or because they could not afford the high 
fees. Such a curriculum not only makes people unemployed 
but unemployable with no hope for any better life. People 
get frustrated. So basically it is an education for 
frustration and as such exhibits inadequacies. Further to 
this, while the economy changes requiring different skills 
in industry, the school does not change its curriculum at 
all. The curriculum has become insensitive to the passage 
of time and changes in society. This has rendered it 
dysfunctional. It is indeed an inadequate education and 
must be redesigned. 
The education in Zimbabwe today creates cultural 
conflicts and contradictions in students. On the one hand, 
students are exposed to their African culture at home. But 
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when they go to school, they have a completely different 
exposure all together. What they experience there is like 
at any British grammar or comprehensive school. The 
language is different from that at home and the competition 
for anything and everything is keen. Students get torn 
apart between two cultures. What they are taught at home 
like respect for elders, putting the community over the 
individual and the moral standards they have to uphold are 
completely and systematically ignored at school. Such an 
education exhibits perforations and inadequacies that 
warrant a restructuring. One way of doing away with 
cultural conflicts is to expose all the people to all the 
cultures so that they would respect one another's cultures 
and hopefully live in harmony. 
One important factor in the educational inadequacies 
is politics. Of note are the ideological changes that 
occurred with different governments since the British 
occupation of Zimbabwe in 1890. During the colonial era, 
people were subjected to the capitalist and colonial 
ideologies. Education was structured accordingly. At 
independence, people were subjected to the socialist 
ideology and again education was restructured to suit that 
way of thinking. After about ten years of independence. 
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ideology changed. Government encouraged free enterprise 
and capitalist ventures. Once again education was subject 
to a restructuring. I believe such constant changes are 
detrimental to a strong system of education. It looses 
identity and as such tends to have ever changing goals and 
objectives. Consistency of a system is very important 
because it makes people confident of their practices. 
Constant change brings about a lot of insecurities in 
people and therefore tends to frustrate them. Efficiency 
and effectiveness are reduced. Such a system is inadequate 
and needs to be changed. Politics like education, law or 
religion is, according to Marxist philosophy is, part of 
the superstructure. The superstructure is sustained and 
determined by the economic base (production and 
distribution forces). Thus according to Marx it is the 
economic base that determines the way of life and relations 
in society. The Zimbabwe case has shown that it is not the 
economic base. It is politics that determines everything. 
Marx was wrong. Jensen (1991) refers to this as 'the 
primacy of politics'. It is also a subject that interested 
John Vaizey in the late sixties and early seventies and of 
recent (1990) Carnoy and Samoff have also noted how, 
especially in developing countries, politicians have 
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bulldozed their policies sometimes with unspeakable 
disasters. It was this primacy of politics that made the 
government instruct the university to issue certificates in 
cases where it would not have. Such a dictatorial approach 
when applied to education leaves a lot to be desired. It is 
in view of such inadequacies in education that I think 
should be reexamined with the view of mending the cracks. 
Politics is so heavily involved in education because of 
fear and insecurity on the part of the politician. 
Educational control and creation of an elite seems to 
be a constant goal of education with all the successive 
governments since 1890. During the BSA Company's 
administration at the turn of the century, it gave grants 
to schools according to how they adhered to company 
regulations. That way the company could control the 
educational provision and map out its direction. Likewise, 
in the current system of education, the government gives 
per capita grants to educational institutions. The 
operation of these institutions is governed by government 
regulations. 
During the colonial era, government created an elite 
by raising fees beyond the reach of many Africans and 
setting unrealistic passing standards. In this way, it also 
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regulated the number of people who could get into this 
enclave. The reason given by government was that the system 
was fair and anyone who tries will get to the top. Today, 
however this bottleneck system is still a landmark in 
education in Zimbabwe. Universities and colleges cannot 
accommodate everyone. So even now further education, 
especially at university level, is still for a very few 
thus creating an elite. The system serves only a few. It is 
therefore inadequate and must be restructured. 
Resource inadequacy is a feature that haunts all 
educational systems especially in developing countries. We 
have already seen under 'Educational Finance' that money 
set aside for education in Zimbabwe, has slowly been 
dwindling since 1983. It took a further dive with the onset 
of the economic adjustment program. What this has really 
meant is that there has been less manpower and depleted 
resources to run the education system. This has meant 
inadequate materials at schools like buildings, furniture 
books and stationary. Scarce resources lead to competition 
for the resources which leads to fights and eventually 
corruption in the distribution of the resources. Such a 
situation does not augur well with trying to establish high 
standards in education. Educational practices will then 
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show certain limitations and inadequacies. Resource 
inadequacy would not be experienced if the whole community 
was involved in the education of the young. The argument 
cannot be expressed in a more pronounced way. 
Educational innovation in Zimbabwe, since 
independence, has been a flop. At both primary and 
secondary levels, it was Education With Production (EWP). 
This government instituted change was just ignored to 
extinction by educational practitioners. Then there was the 
Political Economy syllabus in secondary schools which 
failed dismally. It never got off the ground. Another 
government initiated innovation was at the tertiary level. 
This was in the form of the ZINTEC program in teacher 
education. Out of the four colleges that were training 
teachers under this program in 1981 only two are left and 
the phasing out of this program is very much under way. 
Although the program helped in the early years after 
independence to alleviate teacher shortage the government 
itself saw it best to discontinue the program. I believe 
government failure in all these educational changes has 
been because of various reasons but the main one are: 
• Government failed to sensitize the public and attract 
support for its innovations. There was always some 
opposition to any educational project government 
initiated. 
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In all the attempted, innovations, there were not enough 
resources, both human and material. This was the case 
especially with the Political Economy . Here was a 
curriculum that was going to be implemented in schools 
but very few teachers new anything about the subject let 
alone teach it. 
There was no clear cut policy on educational innovation 
by government. This led to diverse interpretations of 
especially EWP. Government failed to play a leading and 
guiding role in its own innovations. A department in the 
Ministry of Education could have been created to cater 
for these innovations. 
The government failed to make a realistic analysis of the 
projects before implementing them. Cultural, economic, 
political and educational factors could have been 
considered first. In fact one can say that government 
bulldozed its way without research, consultation or 
analysis and needless to say the innovations fell 
through. 
Government did not relate innovations to other supportive 
or dependent developments. There should have been some 
coordination with industry, universities and colleges in 
every innovation to get various perspectives and then 
evaluate the situation. 
One very important inadequacy with the present education 
system is its inability to cater for individual 
differences. Except in special schools, all primary and 
secondary schools in Zimbabwe teach more or less the same 
subjects, give the same examinations, employ teachers 
trained in the same way and all the students go through 
the same stages, that is, first, second, third grade and 
so on in the same period of time. It is such an 
unrealistic system it frustrate the very students it 
purports to serve. This frustration is evidenced in the 
high drop out rate and the high failure rate. In Shona 
culture however, individual differences are respected 
because each person has a different way of relating to 
the ancestors and society. There is also a sense in which 
the individual is taken as part of the community and the 
individualism is not emphasized. 
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• The present system of education has created a diploma 
crazy culture. People are racing for certificates. The 
more you have and the higher they are, the more person 
you are thought to be. It is about certificates, diplomas 
and degrees and not about education. Instead of being 
educated students are certificated. When Ronald Dore 
wrote his The Diploma Disease: Qualification and 
Development, in 1976, he was reporting a well observed 
phenomenon - the race for qualifications. So this 
educational limitation is not peculiar to Zimbabwe alone. 
It is a disease that has permeated cultures especially in 
developing countries. It is important that in Zimbabwe, 
priorities in education are made clear and definite in 
order to avoid educational and societal catastrophes. 
Traditional Shona culture would certainly go a long way 
in eliminating the certificate crazy world because its 
emphasis is on total education of the individuals in 
society. 
The role of indigenous education lay in the 
preservation and fostering of the cultural heritage 
(knowledge, skills and values), the development of the 
whole person, physical, intellectual, social and spiritual. 
The education of children was not left to chance. The 
older adults became the children's teachers whenever and 
wherever the need arouse. All children had to learn the 
social intricacies of life including marital life for those 
in their teens. They learned the art of being a parent, the 
responsibilities of spouses towards each other and the good 
ways of bringing up their children. They also learned what 
values to seek and cherish, wisdom, ways of obtaining 
wealth and responsibility. 
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One of the important contributions of this study is 
that there was a genuine fear of African advancement 
through education among the European settlers. The colonial 
settlers in Rhodesia often espoused opposite viewpoints 
about the type of education deemed suitable for Africans. 
Some colonialist wished that Africans were not offered any 
form of education at all. Others, for reasons mentioned 
earlier in this study, preferred that Africa education be 
confined not only to the rudimentary vocations and 
practical training fields such as agriculture, bricklaying, 
handicrafts, carpentry, domestic science and animal 
husbandry among others. 
Once the settlers discovered that they had to come to 
terms with the idea that Africans would have to be educated 
in order to save the settlers better, they became 
preoccupied with how to control African education so that 
the Africans would not compete with them for jobs and other 
positions in society. Since then, the settler minority 
governments' education policies, goals and plans, for the 
Africans, became guided by the pervasive fear of African 
advancement. 
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In the post colonial government of independent 
Zimbabwe although theoretically there is equal opportunity 
for all citizens, there are still perforations in their 
system. What follows below is an attempt at highlighting 
the major issues that define the inadequacies of the 
education of Zimbabwe during both the colonial and 
postcolonial periods. It is because of such inadequacies, 
which this study has revealed that there is need to 
overhaul the education system in Zimbabwe. 
This study concludes that the situation where 
traditional values of the Africans are left out of the 
formal education system is very unfortunate and should be 
rectified by incorporating them into the school curriculum. 
Recommendations 
This study has revealed serious loopholes in the 
Education system of Zimbabwe, both during the colonial era 
and in the post-colonial era. It has established that some 
of the problems, especially that of discussing completely 
any record of African experience, stem from the fear of 
competition from educated Africans by the colonial 
settlers. 
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Below are recommendations which the researcher 
presents, not as panaceas to all the educational ills in 
Zimbabwe, but as part of the attempts to remodel education 
in a comprehensive way that will see the inclusion of some 
African traditional ways of thinking. 
• That there be effort by the government, especially the 
Ministry of Education of Zimbabwe to collect Shona 
traditional games, music and dance, legends, myths, 
fables and praise poems of every kind. 
• The content and techniques of the Shona initiation rites 
must be made public so that people can learn from them 
and also contribute to them. 
• A survey in all schools should be carried out in order 
to find out to what extent Shona culture is being 
addressed by the schools. Curriculum committees must be 
formed to address the following objectives. To find out: 
- where to incorporate African thinking within the 
school curriculum, 
the attitudes of teachers and the community towards 
incorporating aspects of African traditional thought into 
the school curriculum, 
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- how the idea of adding certain cultural aspects to the 
school curriculum can be marketed to the teachers, 
education authorities and the community , 
- the ways in which traditional practices can be made to 
permeate the very fabric of the Shona ways of thinking. 
• The condition of the national archives and museums must 
be improved in order to become more easily accessible to 
everyone in order to enhance their usefulness. 
• Curriculum planers must, with permission of the 
government, incorporate into the school curriculum those 
values that are held high in the Shona culture, which 
Gelfand (1973) calls the Cardinal virtues of the Shona. 
Below are a few examples: 
Truth (Chokwadi,) 
All children were taught to tell the truth right from the 
time they were young. They were also told that certain 
truths are not mentioned in public. A child who did not 
tell the truth deserves to be punished. 
Humility (Kuzvininipisa) 
Humility includes willingness to conform to traditional 
behavior patterns despite one's social position. A humble 
person never boasts of his/her possessions or achievements. 
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* 
Love (Rudo) 
Children are taught from an early age that love is 
demonstrated by deeds. One should never display one's love 
for another person in public. 
Sympathy (Tsitsi) 
When some one is in problems, everyone must show sympathy 
to the person. Sympathy is also shown by deeds not just 
words. 
Discipline (Kuzvibata) 
All children are supposed to be disciplined. This meant, 
refraining from arguing with the elders. It is the mark of 
the cultured person not to demonstrate anger or excitement 
in public. 
Forgiveness (Kuregerera) 
At an early age, children are taught to forgive others and 
not to bear a grudge against any one. Revenge is left to 
the ancestors or to God. 
Mercy (Kunzwira urombo) 
One shows one's humanity by being merciful to those that 
wrong one. It is believed that the way you treat other 
people is the way you'11 be treated by God or the 
ancestors. 
358 
Purity (Utsvene) 
All boys and girls should be pure (virgins) until they get 
married. If it is discovered that a bride is not a virgin, 
her family will be told. It will be up to the groom's 
family to decide if they still want her as their daughter- 
in-law or not. 
Trust (Ruvimbo) 
Trust is thought to be everything in social relationships. 
Well almost. It is believed that everyone who is 
trustworthy will be rewarded by the ancestors. The worst 
thing that anyone can do is to betray the trust of a 
friend. It is considered the most despicable thing a human 
being can do. 
Patience (Utiriri) 
Being considerate to others means one can wait until your 
turn comes up. The saying that everything comes to those 
who wait is very literal in Shona traditional thinking. 
Courage (Ushingi) 
Children are encouraged to be courageous in order to 
whether the many storms in life. Courage is especially 
attributed to men or fathers who have to protect their 
families at one time or another. 
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Effort must also be made to revive interest in 
traditional games, sports, music competitions and art and 
craft exhibitions at schools. There must be a revival of 
initiation academies in a new way that takes consideration 
of modern thinking and living. 
Government must support research aimed at enhancing the 
following: 
• the type and extent of community involvement in 
the management of schools, 
• the relevance of the curriculum goals, content, and 
evaluation strategies, 
• indigenous religious ideas and practices, music and 
dance, poetry and morality. 
These are a few of those values that are held high in 
the Shona community. They define a virtuous person. The 
argument in this study is that these virtues which are 
taught in the community should find application in schools. 
The transition from home to the school would be a very easy 
and not strange way as it is now. What the school teaches 
must be supported by what the community teaches the 
children. To be socially and morally upright does not mean 
that students will now get distinctions at school but it 
ensures that collaborated work between home and school will 
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go a long way to make the child understand much better and 
hopefully perform better. 
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Significant dates 
1200-1500 
1400-1500 
1511 
1500-1600 
1561 
1570 
1600-1700 
1700-1800 
1819 
1830-31 
1838 
1859 
1861 
1S70 
1888 
1889 
1890 
Settlement of various Shona-speaking groups in the area. 
Establishment of the Mwene Mutapa dynasty after Korekore con¬ 
quest of the Tavara, an area of present north-west Mashonaland. 
Antonio Fernandes visits Mwene Mutapa. 
Growth of the Rozwi confederation in what is now Matabeleland 
and western Mashonaland. Mwene Mutapa. and based at Zimba¬ 
bwe. Regular contacts with Portuguese, Arab and Swahili traders. 
Portuguese Jesuit missionary Fr Gonzalo da Silveira killed in 
north-east Mashonaland. 
Portuguese punitive expedition sent against Mwene Mutapa. 
Decline of Mwene Mutapa. increasing power of Portugal and the 
Rozwi empire. 
Supremacy of the Rozwi and period of prosperity and peace. 
Shoshangane leads an Ngoni group to settle in the Limpopo 
valley. 
Ngoni invasion under Zwangendaba. sacking of Zimbabwe and 
death of the Mambo (kin£) at Taba Zi Ka Jdambo. Zwangendaba 
go north to present-day Tanzania. 
Ndebele invasion and settlement under Mzilikazi Kumalo. Tribute 
imposed on surrounding Shona-speaking groups. 
Robert Moffat establishes the first mission station at Inyati by 
permission of Mzilikazi. 
Mzila succeeds Shoshonsane as Paramount of the Shansana. and 
penetrates into Manyikaland. imposing tribute. 
Lobengula Kumalo succeeds Mzilikazi as king of the Ndebele. 
Moffat negotiates treaty of peace and amity between Lobengula 
and Britain (ratified April). 
Rudd concession agreed with Lobengula (for C.J. Rhodes). 
Royal Charter granted to British South African Company (BSAC) 
to enable it to exploit the concession. 
Pioneer column recruited, enters the territory7 and establishes Fort 
Salisbury (12 September). 
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1934 
1936 
1938 
1939 
1945 
1946 
1947 
1950 
1951 
1952 
1953 
1954 
1955 
1956 
Industrial Conciliation Act provides structure for industrial bar¬ 
gaining in Rhodesia, excludes Africans by excluding them from 
the definition of‘employee’. 
Native Registration Act requires Africans in town to carry another 
pass (in addition to his siiupa). 
Compulsory education of Asian and Coloured children. 
Bledisloe Commission in principle accepts amalgamation of 
Northern and Southern Rhodesia. 
Second World War commences. Empire Training School brings 
thousands of Britons into contact with Rhodesia during Royal 
Air Force training. 
End of Second World War. Strike of African railway workers. 
Native (Urban Areas) Accommodation and Registration Act 
requires employers and local government authorities to provide 
minimum housing for African workers and families. Empowers 
removal of unemployed from towns. Total control of local govern¬ 
ment in white hands, ‘Advisory Boards' deal with African affairs 
in towns. 
Native Labour Board Act empowers non-representative bodies to 
•settle wages for African workers. 
Subversive Activities Act. 
Native Land Husbandry Act introduces stringent conservation 
measures to force African farmers to de-stock and modify land 
tenure practices. Introduced and implemented without consulta¬ 
tion with Africans, it was strongly resisted by African rural popu¬ 
lation. two-thirds of w'hom it would have made landless as they 
sought temporary employment in towns. 
British Labour government agrees to re-open discussions on closer 
association. March conference of officials unanimously recom¬ 
mends closer association by federation. 
Following Labour defeat. Lyttelton (Conservative Colonial 
Secretary) announces British approval of federation in principal. 
Federal constitutional conferences boycotted by African delegates 
from northern territories. 
Referendum of Rhodesian voters approved federation by 25.570 to 
14.729; only 429 Africans eligible to vote (April). 
Federation Act becomes law. Sir Godfrey Huggins became the 
first prime minister of the federation, succeeded by Garfield Todd 
as prime minister of Southern Rhodesia (July). 
Inter-territorial Movement of Persons Control Act. 
Youth League formed by Nvandoro. Chikerema, Chisiza. Edson 
Sithole. 
Public Order Act gives power to detain and restrict without trial. 
Youth’League organizes successful bus boycott in Salisbury, bro¬ 
ken by police. Over 200 detained. 
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1957 
1958 
1959 
1960 
African (Registration and Identification) Act passed by Todd's 
government, entitles ‘advanced* Africans to an identity card in 
place of a situpa. 
Winston Field, president of the Dominion Party (a predecessor of 
the Rhodesian Front), elected to federal parliament. 
Britain allows federation right to join international organizations 
and receive diplomatic representation. 
Native Councils Act passed; introduces ‘community development’ 
into African local government. 
New Franchise Act introduced by the United Federal Party (UFP) 
to ‘ensure that political power remains in responsible hands’, 
introduces a lower ‘Special Roll*, which could count for a maxi¬ 
mum of 20 per cent of the white roll. 
Federal constitutional amendment effectively increases white elec¬ 
toral control. 
Southern Rhodesian African National Congress (ANC) (based on 
an organization started in 1934). founded as an African nationalist 
party demanding ‘one man, one vote’; President: Joshua Nkomo; 
Vice-President: J. Chikerema; General Secretary: G. Nvandoro 
(12 September). 
Garfield Todd ousted by cabinet revolt, replaced by Sir Edgar 
Whitehead, who is defeated bv Dominion Partv in a ‘safe* seat. 
All meetings of ANC in rural areas banned. 
Whitehead and UFP win general election, but Dominion Party 
receives majority of first preference votes. 
Plewman Commission repons only 34.5 per cent of African fami¬ 
lies in urban areas living above poverty datum line. 
Federation-wide emereencv declared; Southern Rhodesian African 
w * 
National Congress banned. 500 members arrested. 300 detained. 
Devlin Commission reports that federation is main cause of Afri¬ 
can discontent. 
Unlawful Organizations Act passed. 
Preventive Detention (Temporary Provisions) Act provides for 
detention without trial. 
Public Order Act amended. 
Native Affairs Act amended. 
New Industrial Conciliation Act gives Africans limited rights in 
white-dominated unions. 
National Democratic Party (NDP) formed by former leaders of 
ANC. . 
Southern Rhodesian public service opened to Africans. 
British Prime Minister Macmillan makes 'wind of change* speech 
in Cape Town. 
Law and Order (Maintenance) Act passed. 
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1961 Immorality and Indecency Suppression Act (1904) repealed. 
Liquor Amendment Act entitles Africans to buy ‘European’ 
liquor. 
Constitutional conference recommends new constitution. 
After rank and file insistance, NDP announces refusal to recognize 
new constitution. 
Further conference meetings bovcotted bv NDP. 
w « * 
NDP banned, reconstituted as Zimbabwe African People's Union 
(ZAPU). 
1962 Rhodesian Front Party formed, merging Dominion Party and 
other white opponents of 1961 constitution (March). 
ZAPU banned (September). 
Whitehead speaks to United Nations Trusteeship Committee, sug¬ 
gests 1961 constitution would bring majority rule in fifteen years 
(October). 
Political meetings on Sundays or holidays banned (the only times 
when Africans in urban areas could meet). 
Rhodesian Front defeats Whitehead and UFP in general elections 
held under 1961 constitution. 
1963 Former ZAPU executive goes to Dar es Salaam. 
Conference on dissolution of the federation (June). 
Prime Minister Field discusses Southern Rhodesian independence 
with Britain. 
Zimbabwe African National Union (ZANU) formed, led by Rev. 
Ndabaningi Sithole (August). 
Nkomo forms Peoples' Caretake Council (PCC) (August). 
Britain vetoes United Nations Security Council resolution calling 
upon her not to transfer Royal Rhodesian Air Force (Federal) 
aircraft to Rhodesia (September). 
1964 Major-General Anderson appointed General Officer Commanding 
Rhodesian Army after Field promised no attempt at illegal inde¬ 
pendence would be made (January). 
Field, reluctant to consider illegal declaration of independence, 
forced to resign as prime minister, succeeded by Ian Smith (April). 
Smith states: if in my lifetime we have an African nationalist 
government in power in Southern Rhodesia, then we will have 
failed in the policy that I believe in' (May). 
African Daily News, owned by Thompson Organization, sole Afri¬ 
can mass circulation paper, banned under Printed Publications 
Act. Emergency declared in Highfield (Salisbury's African town¬ 
ship) (August). 
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1965 Bottomley. British Commonwealth Secretary, visits Salisbury and 
detained African leaders. Privately stated to Rhodesian Front the 
‘five principles’ on which Britain would consider granting indepen¬ 
dence (March). 
ZANU raiders rounded up (April). 
Prime Minister Ian Smith holds general election stating the main 
issue to be independence. Rhodesian Front wins all fifty A roll 
(white) seats. Election almost totally boycotted by Africans (May). 
ZAPU guerillas enter Rhodesia (May). 
British Prime Minister Wilson visits Rhodesia, talks with Smith 
and detained Africans (October). 
Wilson states the ‘demand for Britain to attempt to settle all 
Rhodesia's constitutional problems with a military invasion is out* 
(31 October). 
BSAC police given a pay rise (October). 
Emergency declared under Emergency Powers Act: uninterrupted 
to date. After assurins Southern Rhodesian Governor Gibbs that 
Unilateral Declaration of Independence (UDL) would not take 
place (5 November). Rhodesian Front declares independence and 
promulgates the ‘Constitution of Rhodesia 1965' to end British 
rule in Rhodesia. Governor dismisses Smith and his cabinet. Bri¬ 
tain passes the Southern Rhodesia Act. reaffirming that Southern 
Rhodesia is part of British Dominions and empowering the British 
Government to make any necessary Orders in Council. Southern 
Rhodesia (Constitution) Order invalidates Smith's constitution 
and prohibits the legislature from making laws. Wilson calls on 
Rhodesian citizens ‘to refrain from all acts which wouid further 
the objects of the illegal authorities. Subject to that, it is the duty 
of all citizens to maintain law and order in the counin and to 
earn on with their normal tasks. This applies equalN to the 
judiciary, the armed sendees, the police, and the public >enices* 
(November). 
General Assembly and Security Council resolutions call on United 
Nations Member States not to recognize the Smith regime 
(November). 
Security Council resolution 217 (1965) calls United Nations Mem¬ 
ber States to do utmost to break economic relations with Rhodesia 
(November). 
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1967 
1968 
1969 
1970 
Rhodesian Front sets up Whaley Commission to advise on a 
constitution to ‘ensure the harmonious development of Rhodesia's 
plural society, having regard to the social and cultural differences 
among the peoples of Rhodesia, to the different svstems of land 
tenure .. / (April). 
ZAPU-SAANC military alliance (August). 
Heavy clashes between ZAPU-SAANC groups and Rhodesian 
and South African securitv forces in Wankie area (Ausust-Septem- 
berj. 
In a series of engagements, fifty-eight guerrillas- (ZAPU-SAANC) 
claimed killed by Rhodesian and South African forces near Sipoli- 
lo (March). 
Rhodesia Appelate Division (Chief Justice Beadle) decides in 
Madzimbamuto v. Lardner Burke that Rhodesian Front is the 
legal government, rejecting Privy Council decision to the contrary 
(March). 
Smith regime hanss several Africans sentenced to death for mur- 
der in connexion with guerrilla war (March). 
Mandatory economic sanctions imposed by Security Council reso¬ 
lution (May). 
ZAPU-SAANC groups enter north-west Rhodesia and clash with 
security forces. South African police suffer first admitted casualty 
(July). 
Further talks on HMS Fearless between Prime Minister Wilson 
and SYnith (October). 
Rhodesian Front constitution approved by referendum. 
Provides for eventual maximum African representation in Legisla¬ 
ture of 50 per cent. Virtually guarantees perpetual white rule 
(June). 
LamrTenure Act replaced Land Apportionment Act dividing, land 
in equal portions between the whites (minority) and Africans 
(majority) (June). 
(No insurgent clashes reported in 1969.) 
ZAPU Attacks South African police camp near Victoria Falls 
(January). 
Britain and United States veto Security Council resolution seeking 
lo condemn Britain for not using force against the rebellion 
(March). 
Rhodesia proclaimed a republic by Smith (March). 
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1971 ZAPU and ZANU establish Joint Military Council (March). 
Three Rhodesian soldiers killed by land-mine (April). 
Proposed settlement agreed by British Government with Smith 
after Sir Alec Douglas-Home (Foreign Secretary) visits Salisbury 
(November). 
African National Council formed as a movement ‘to represent the 
overwhelming number of people in the country who rejected the 
proposals*, under the chairmanship of Bishop Abel T. Muzorewa 
(December). 
1972 Pearce Commission arrives in Rhodesia to 'test the acceptability of 
the 1971 proposals'. First attempt by Britain to assess attitude of 
African masses to its agreements with the minority (January). 
Britain vetoes Security Council resolution calling for rejection of 
1971 settlement proposals and recall of Pearce Commission 
(February). 
Pearce Commission reports the rejection of the proposals by the 
African majority (March). ANC manifesto published. 
Front for the Liberation of Zimbabwe (FROLIZI) formed in exile 
(October). 
ZANU guerrilla attacks re-open with greater intensity in rural 
north-east Rhodesia (December). 
1973 Some 200 ANC officials in north-east arrested. 
Smith creates *no go* areas, and protected villages in north-east. 
Guerrilla incursions and attacks increase. 
Smith closes Zambian border to stop guerrilla incursions (January). 
Demands suarantee from President Kaunda that euerrillas will be 
w w 
stopped. Refused. Smith re-opens border. Zambia refused to do 
the same, lost S( R) 16.1 million annual revenue. 
1974 Smith w arns of more guerrilla action ahead, launches campaign to 
attract 1 million white settlers (January). 
After coup dfEiar in Lisbon. Portugal announces that Mozambique, 
under FRELIMO. will become independent in June 1975. Guerrilla 
activity continues (April). Mjjft/, only African mass-circulation 
bi-weekly paper, banned. Smith's representatives (E.A.T. Smith 
and Gaylard) have private discussions with presidents of Botswana. 
Tanzania. Zambia and FRELIMO. Smith releases some leadin 
detainees including Joshua Nkomo and Rev. Sithole. After meetin 
with presidents Machel. Kaunda Khama and Nyerere. a ‘unity 
agreement* is reached. ANC FROLIZI. ZANU and ZAPU merge 
into the ANC ‘as the unifying force of the people of Zimbabwe* 
(December 1). 
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1975 Lardncr-Burke declared no further releases of detainees until ‘a 
cessation of terrorist activities*. 
ANC leaders refused permission by Smith to visit Lusaka to meet 
British Foreign Secretary. 
Incidents continue in north-east province including landmine 
fatalities. ANC and Smith regime accuse one another of breaches 
of ceasefire—Smith alleging ANC failure to stop killings. ANC 
alleging that the regime had wrongly dropped leaflets in the area 
demanding that guerrillas ‘abandon their arms and surrender or 
return to their bases*, and were attempting to disarm guerrillas they 
made contact with (February). Three guerrillas convicted of 
terrorism hanged. Rev. Sithole re-detained after .Smith alleges he 
plotted assassination of ‘certain opponents he considered to be a 
challenge in his bid for the leadership of the ANC*—a list of 
thirty potential victims is mentioned without details, and a hearing 
in camera arranged (March). Two weeks later additional allegations 
made that ‘he is the President of ZANU... and Commander-in- 
Chief of ZANLA*. 
ANC leaders reject the allegation. Herbert Chitepo (ZANU 
chairman) assassinated by a bomb in Lusaka (March 18). Zambian 
authorities arrest members of ZANU supreme council. 
Reports of killings arising from internal conflicts within ZANLA 
(February March). 
In Rhodesia the Special Court to consider the re-detention of 
Sithole. declines to consider the assassination allegations and deals 
only with the allegation that as Commander-in-Chief of ZAKLA 
‘he had ...been responsible for the death, since the ceasefire... 
of terrorist victims in the north-east area*. After hearings in public 
on this charge alone, in which Rev. Sithole refused to participate, 
the court found his re-detention ‘fully warranted*. The court stated 
that since 1977. 53 members of the Rhodesian security forces. 
13 European civilians and 220 African civilians had been killed by 
guerrillas. 
ANC delegation, including the re-released Rev. Sitnole. attends 
the Organization of African Unit/ (OAU) Council of Ministers, 
discussion on southern Africa in Dar es Salaam. Bishop Muzorewa 
attends Commonwealth Prime Minister's conference (Jamaica), 
obtaining assurances of assistance for Mozambique to enable it to 
close its railways to Rhodesian sanciions-breaking activities. 
Junt£ 1. Rhodesian police, breaking up a demonstration outside an 
ANC National Executive meeting in Salisbury (Highfield). shot 
and killed thirteen and wounded others. 
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Rhodesian Front 
Principles 
1. The Party affirms its loyalty to the Independent Country of Rhodesia. 
2. The Party views the National Flag as the only and exclusive symbol of our Independent 
Rhodesian Nation. 
o. The Party will ensure that the Government of Rhodesia remains permanently in 
responsible hands. 
4. English will remain the official language of the Country. 
S'. The Party will preserve a strong and prosperous State based upon the fundamental 
principles which affect a sound society, including' 
in recognition of the familv as the basis of societv: 
^ 0 
tip the right of all individuals, within the framework of the law. to private ownership, 
freedom of worship, freedom of speech, freedom of association and opportunity to 
develop their abilities to the full and to receive reward and recognition entirely on 
merit: 
(j'tj) total opposition to Communism and Communistic Ideologies. 
6. The Party will ensure the permanent establishment of the European in Rhodesia and to 
this end will encourage to the utmost European immigration. 
7. The Party will uphold the principle of the Land Tenure Act. 
8. The Party will uphold the principle of the preservation of the Tribal Trust lands and 
Vill promote their development. 
9. The Party opposes compulsory integration and believes that the peaceful co-existence 
of people can only be achieved when communities have the right and opportunity to 
preserve their own identities, traditions and customs, and therefore recognises the 
obligation of Government and respective communities where necessary to ensure the 
provision of such separate facilities as will make this possible. 
10. The Party will ensure that law and order are maintained. 
11. The Party will promote the full economic development of Rhodesia and to this end will 
seek the co-operation of all her people. 
12. The Party will encourage and stimulate private enterprise, subject to the right of the 
State to intervene when necessary in the interests of the Country. 
13. The Party will strive to create conditions in which all inhabitants of Rhodesia may 
attain reasonable standards of housing, health, social services and employment. 
14. Tne Party will ensure the Government honours its obligations in the payment of 
pensions. 
lo. The Party will protect the standards ot skilled v/orkers against exploitation by cheap 
labour. 
16. The Party recognises the desirability of consultation and co-operation with other States 
in the solution of common problems. 
Rhodesian Front Headquarters. 
Salisbury. 
93 October 1969. 
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Zimbabwe 
declaration 
of unity, Lusaka, 7 December 1974 
1. ZANU. ZAPU. FROLIZI and ANC hereby agree to unite in the ANC. 
2. The parties recognise the ANC as the unifying force of the people of Zimbabwe. 
. (a) They agreed to consolidate the leadership of the ANC by the inclusion into it of the 
presidents of ZANU. ZAPU and FROLIZI under the chairmanship of the president 
of the ANC: 
(b) ZAPU. ZANU anc FROLIZI shall each appoint three other persons to join the 
enlarged ANC executive. 
4. The enlarged ANC executive shall have the following functions: 
ta) to prepare for any conference for the transfer of power to the majority that might 
be called: 
ib) to prepare for the holding of a congress within 4 months at which: 
(i) a revised ANC Constitution shall be adopted: 
(ii) the leadership of the united people of Zimbabwe shall be elected: 
liii) a Statement ofPolic> for the ANC shall be considered: 
ic i To organise the people tor such conference and congress. 
5 The leaders of the ZAPU. ZANU and FROLIZI call upon their supporters and ail 
Zmbabweans to rall> behind the ANC under its enlarged executive. 
6. ZAPU. ZANU and FROLIZI will take steps to merge their respective organs and 
structures into the ANC before the congress to be held within 4 months. 
7 The leaders recognise the inevitability of continued armed struggle and all other torms 
of struggle until the total liberation of Zimbabwe. 
ABEL TEVDEKaYI MUZOREWa. 
President of 
h/DABAMNGI SITHOLE 
President ofZANlJ 
Joshua- mqabuko a/komo 
President of ZAPU 
JAMES ROBERT Da.MBAZA CHIKEREMa 
President of FROLIZI 
STATE HOl'SE. 
lUs'ak.^ 
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Editorials ****»• Morch^9M«6 
Farewell, Rhodesia; hail, Zimbabwe 
Freedom and democracy have worked 
in Rhodesia. Not In the fashion Western na¬ 
tions might uke, but they have worked. • 
Last week’s election has produced a 
government of the kind the majority black 
population apparently wants, and one that 
will be recognized by the international com¬ 
munity. The West would have much pre¬ 
ferred someone other than Robert Mugabe 
to lead 1L Mugabe is a Marxist He is said to 
regard more than one political party as an 
unaffordable luxury in a developing state. 
Actually, Britain’s interim governor in 
Rhodesia, Lord Soames, did not have to ask 
Mugabe to form the new government even 
though the vote overwhelmingly favored 
the guerrilla leader and his party.'He could 
have turned to a coalition of other groups. 
But to do so would have been to defy 
the expressed will of the Rhodesian people, 
and to reject the outcome of the long pro¬ 
cess which Britain struggled so hard to 
make successful Mugabe and his followers 
might well have returned to the bush and 
the protracted guerrilla war. Soames really 
had no choice. 
Nor does the United States and the 
West in general. Like it or not, Rhodesia at 
last has an elected black majority govern¬ 
ment, and the rest of the world must live 
with it 
What Washington and allied capitals 
can do is encourage Mugabe to bring the 
rival guerrilla leader, Joshua Nkomo, and 
his followers into the new government, 
along with former Prime Minister Abel Mu- 
zorewa and his political group, as well as 
Ian Smith's white minority party. 
The West can can also work for re¬ 
straint on all sides in relations between 
Zimbabwe, as Rhodesia will now be called, 
and other countries. 
Black nations will have no trouble ad¬ 
justing to the change of guard in Salisbury. 
South Africa, however, is far from happy. It 
has already warned Mugabe to launch no 
guerrilla raids into its territory. That is an 
admonition Mugabe will respect, if he is, as 
he says, truly interested in reconciliation, 
stability and peace. 
Questions will persist Were the elec¬ 
tions truly free? Observers from 11 Com¬ 
monwealth nations think they were, or at 
least enough so to give genuine voice to the 
wishes of Rhodesia’s people. 
Obviously intimidation of voters oc¬ 
curred. But all parties seem to have been 
guilty of this to some extent. A group of 
British parliamentarians on the scene con¬ 
cluded the situation “has not made it impos¬ 
sible for the election to reflect the overall 
verdict of the people." And representatives 
from Freedom House, a human rights or¬ 
ganized based in New York, found the elec¬ 
tion “essentially free" if “not entirely fair" 
and decided the outcome “approximately" 
reflected the distribution of political 
strength within the black population. 
The circumstances may be far from 
ideaL But how many nations embarking on 
the hard road of democracy have enjoyed 
perfect conditions? 
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APPENDIX C 
ORDINANCES ON AFRICAN EDUCATION 
Ordinance Number 1, March 22, 1899 
Amending the Law Relating to the Apprenticeship of Native Children 
Whereas it is expedient, with a view to the establishment of technical and other 
schools, agricultural colleges and industrial homes for Native children in Rho¬ 
desia, to amend the law relating to apprenticeship, so as to provide for the 
apprenticeship of Native children to the superintendent or masters of such insti¬ 
tutions: 
Now it is hereby ordained by the British South Africa Company as follows: 
1. All and singular the provisions of the Cape Acts 15, 1856; 18, 1873; 28, 
1874; 7, 1875; 8, 1889, shall mutatis mutandis, be deemed and taken to 
be applicable to the apprenticeship of Native children or Native youths to 
the superintendent or master of any technical school, agricultural college, 
model farm, industrial home or other educational institution, workshop or 
factory in Rhodesia. 
2. All contracts for such apprenticeship shall be executed by the parent or 
guardian and the superintendent or master in the presence of a Magistrate 
of a Native Commissioner, and shall be drawn up as nearly as possible in 
terms of section 9 of Chapter HI of the Cape Act 15 of 1856. 
3. This ordinance may be cited as the Apprenticeship of Native Children 
Ordinance Number 1, 1899. 
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Ordinance Number 7, July 19, 1912 
To Provide for the Control of Native Schools 
Be it enacted by the Administrator of Southern Rhodesia with advice and con¬ 
sent of the Legislative Council thereof, as follows: 
1. For the purpose of this Ordinance: 
“Native’* shall mean any person not of purely European descent who is a 
Native of South Africa or of Central Africa, “Manager” shall, where 
there is no manager, mean the principal teacher, “Native school” shall 
mean a school devoted entirely or partly to the education of Natives. 
2. The manager of any Native school not subject to inspection and control as 
provided for in the Education Ordinance, 1903, shall within three months 
of the date of promulgation of this Ordinance report to the Director of 
Education the names and credentials of the teachers in such school, the 
number of pupils in attendance, the nature of the education given, and 
such other particulars as the said Director may from time to time require. 
3. From and after the date of the promulgation of this Ordinance, no person 
shall open a Native school without having first received the permission of 
the Director of Education, who shall give his assent thereto on being 
satisfied as to the qualifications of the teachers whom it is proposed to 
employ, the nature of the subjects to be taught, and the provision to be 
made for the general conduct and discipline of such school, provided that 
it the said Director shall withhold his assent to the opening of any such 
school an appeal lie to the Administrator, whose decision shall be final. 
4. Ever)' Native school shall be subject of inspection by the Director of 
Education, or by an Inspector of Schools or other authorized officer, who 
shall have the right of entering such school at any time during school 
hours, of examining into the state of the school buildings and equipment, 
of ascertaining the progress of the pupils, and of enquiring generally into 
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the standing and qualifications of the teachers, the nature of the instruc¬ 
tion given, and such other matters as may be relevant to the conduct and 
discipline of the school, and may call for such returns as he may require 
in order to obtain information on the aforesaid subjects. 
5. The Director of Education may, after full enquiry, if not satisfied as to the 
manner in which any Native school is conducted, direct the closing of 
such school, or permit of its being carried on under such terms and 
conditions as he may direct, provided, however, that an appeal from any 
action taken by the Director of Education in terms of this section shall lie 
to the Administrator, whose decision shall be final. 
6. Nothing in this Ordinance shall be taken to prevent any missionary insti¬ 
tution from opening any Native school under an agent subject to their 
authority or control, provided that in such case institution concerned shall 
within three months of such opening report the fact to the Director of 
Education, and the provision of this Ordinance shall then apply. 
7. This Ordinance shall not apply to any Native school established for teach¬ 
ing in religion only, save that the fact that such school has been opened 
shall be reported to the Director of Education, and any such school shall 
be open to inspection as herein provided, for the purpose of ascertaining 
whether the teaching is wholly confined to religious subjects. 
8. Any person contravening the provisions of this Ordinance, or impeding 
or obstructing the Director of Education or Inspector of Schools or other 
authorized officer in carrying out the powers and duties imposed by this 
Ordinance, or disobeying any lawful order, shall, on conviction, be liable 
to a fine not exceeding 25 pounds, or in default of payment to imprison¬ 
ment with or without hard labour for a period not exceeding three 
months. 
9. This Ordinance may be cited as the Native Schools Ordinance, 1912. 
386 
Ordinance Number 133: Education 
Ordinance, 1907 
Order D: Schools for Natives 
1. Native schools of the first class are those in which there is a boarding 
establishment under the supervision of a European, and which can satisfy 
the Director that: 
(a) industrial work is systematically taught at least two hours a day dur¬ 
ing the school year, 
(b) a sufficient number of pupils are taught to speak and understand the 
English language, 
(c) pupils are taught habits of discipline and cleanliness, 
(d) that the school hours, inclusive of the hours devoted to industrial 
work, shall be at least four hours a day for 180 days during the year. 
An annual grant of one pound will be given for every boarder who has 
attended 120 full school days during the year and made satisfactory prog¬ 
ress. 
2. Second class schools for Natives are those which are under the supervi¬ 
sion of a European teacher and provide for day scholars and satisfy the 
Director that, 
(a) a sufficient number of pupils are taught to speak and understand the 
English language, 
(b) the school is open 180 days during the year for two hours a day, 
(c) pupils are taught habits of discipline and cleanliness. 
An annual grant of ten pounds will be given in second class schools for 
every 20 pupils who attend 120 full school days a year and make satisfac¬ 
tory progress. A further annual grant of ten shillings per head will be 
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given to those who are trained industrially for two hours a day for 120 
days during the year in addition to the two ordinary school hours. 
3. Third class schools for Natives are those under Native teachers where the 
school is open 180 days for two hours each during the year, and where 
pupils are taught habits of discipline and cleanliness. An annual grant of 
five pounds will be given for every 20 pupils who attend 120 full school 
days during the year and make satisfactory progress. 
4. In schools where there are both boarders and day scholars a grant can be 
earned for boarders under the qualifications for first class schools, and 
for day scholars under the qualifications for second class schools. 
5. An annual grant of one pound will be given for every female Native who 
is trained 120 days for two hours a day in domestic work and makes 
satisfactory progress. The domestic work must include sewing, cooking, 
washing, ironing and general housework. 
6. Grants of half the cost will be given for the necessary equipment for the 
teaching of domestic work to female Natives. 
7. Industrial work for Natives may include farming, brickmaking, roadmak- 
ing, building, carpentry, ironwork or domestic work as defined in Section 
5. In farming each Native to earn a gram must efficiently cultivate one 
acre of ground. 
8. The maximum grant to any Native school shall be 120 pounds per an¬ 
num. 
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APPENDIX D 
REPORTS OF COMMISSIONS OF INQUIRE INTO AFRICAN EDUCATION 
Observations of the Graham Commission 
on Some Aspects of the African Culture, 1911 
1. Marriage: Adultery and cognate acts, such as harbouring, should be pun¬ 
ishable in the case of both the man and the woman. When a parent or 
guardian unreasonably withholds his consent to a marriage, the Secretary 
for Native Affairs should have power, after due enquiry, to authorize the 
marriage to be registered. 
2. Lobola [the bride price]: The limit of lobola fixed by law should be 
abrogated. We do not recommend any interference with the custom with 
regard to the payment of lobola. Although there are objectionable fea¬ 
tures in connection with it, there can be very little doubt that the marriage 
tie is looked upon as more binding where lobola have been paid, and the 
system unquestionably affords material benefits and protection to the fe¬ 
male. 
3. Polygamy: At present there is no reason to interfere with the custom of 
polygamy, but, owing to the objectionable incidents that are attached to it, 
it should be discouraged in every way. W’ith reference to the requirements 
of the Churches that polygamists must discard all wives but one before 
admission as members, the Commission feels that, seeing that polygamy 
is recognized by law. there is no justification for the practice/They con¬ 
sider that a husband should bear the responsibility of maintaining all his 
wives until the marriage is properly severed by death or legal Separation. 
4. Ufajngena [sexual relations outside marriage]: The Commission con¬ 
siders that Ukungena is one of the incidents of polygamy which will die 
out with it. Though recognizing the many objectionable aspects of the 
custom, the Commission cannot see how it can be interfered with. 
5. Pledging of Children: The pledging of children should be punishable 
criminally in regard to both parties to the transaction. 
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6. Girls at Mission Schools: The admission of girls to mission stations with¬ 
out the consent of their parents or guardians should be prohibited. 
7. Employment of Boys: Boys of the age of 16 and upwards should be per¬ 
mitted to enter into valid contracts, provided they are executed before a 
Magistrate or some duly prescribed official, such contracts to be binding 
on all parties, whether the parent or guardian consents or not. 
8. Tribal Control and Chiefs: 
(a) That it is desirable to control the Natives as much as possible through 
their own Chiefs and Headmen. The power of arbitrament amongst their 
own people at present exercised by Chiefs should be recognized, such 
powers should be exercised under the control of the Native Commis¬ 
sioner or other District Officer. 
(b) All Chiefs should be subsidized. 
(c) The rule of succession to chieftainship in force among the Matebele 
should be introduced as opportunity rises throughout Southern Rhodesia. 
But the Administrator should have power to refuse to recognize an heir 
who is, in his opinion, unfit for such a position, and to appoint some 
other suitable person in his stead, adhering, as nearly as possible, to the 
prescribed rule of succession. 
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Summary Recommendations 
of the Judges’ Commission 
on African Education, 1962 
1. All schools should have school committees or governing councils, and 
these would be linked with the Ministry of Education through a system 
of intermediate education authorities. At school and local government 
levels there should be participation by the local community, the volun¬ 
tary agency and the Ministry. 
2. In all schools, the right of entry should be extended to ministers of 
various churches who may wish to give doctrinal teaching to pupils of 
their own denomination. 
3. All out-schools should, in due course, be brought under the control of a 
local education authority. 
4. Primary schools which have been built at the churches’ expense, on land 
granted for mission occupation, should remain outside local education 
authority control for a trial period of about five years, subject to review 
and on condition that prescribed standards are strictly maintained. 
5. We further recommend that missions may, after giving due notice, be 
permitted voluntarily to surrender control of any school to the local 
education authority. 
6. Secondary schools which have been built at the churches’ expense, on 
land granted for mission occupation, should be subject to the conditions 
of control which we have recommended in the case of primary schools 
on similar sites, subject, however, to our recommendation that 25 per¬ 
cent of the places in such schools should be filled at the discretion of the 
local education authority. 
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7. As from a date to be decided, all new secondary schools should be built 
and maintained by the central Government. The governing councils of 
such schools should be representative of all interested agencies. 
8. Teacher training colleges should be regarded as national institutions. 
They should be outside the control of local education authorities. The 
governing councils of such training colleges should include representa¬ 
tives of the churches, where previously concerned, the local education 
authority and the University College Institute of Education, and have 
power to co-opt other members. In the case of a mission college, the 
chairman should be nominated by the church or churches concerned, 
and be appointed by the central Government. 
9. All committee schools, undenominational schools, council school and 
schools in European areas should come under the control of a local 
education authority, and should be expected to conform to the standards 
that are required in other types of primary schools. Where such schools 
fail to conform to such standards, they may, unless matters are rectified, 
be refused recognition by the local education authority, in which case the 
local education authority may provide its own accommodation for the 
education of the children concerned. 
10. With the introduction of local education authority control of schools, the 
manager will be responsible to that authority, and will receive from it an 
official salary commensurate with his role. 
11. Those persons appointed to the position of school manager should have 
had some form of training for the work, and should, if possible, have 
the full qualifications of teachers. 
12. Appointment to the position of manager should constitute a promotion 
step for serving teachers, and open up opportunities for further promo¬ 
tion to the inspectorate. 
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APPENDIX E 
EUROPEAN PERCEPTION OF AFRICAN EDUCATION 
Taking Stock of African Education 
(Godfrey Huggins, prime minister of colonial 
Zimbabwe, 1933-52, and of the Federation of 
Rhodesia and Nyasaland, 1953-56). 
An address to the Southern Rhodesia 
Missionary Conference held at Goromonzi, 
August 25, 1954 
After the efforts of Missionaries and Government over the last sixty years or 
seventy years to raise the Africans from their primitive state we ought to take 
stock of the position and see where our efforts are leading us. 
It is usually true to say that the more primitive the African, the easier is the 
problem both to administer and to educate. You have impressionable material. 
You can deal with basic matters without having to consider complications which 
are eventually caused when the primitive man becomes, to a certain extent, 
sophisticated. 
In this country we have got beyond the primitive stage and we have now to 
deal with the very much more complicated problems of the African who has 
absorbed Western ways in certain directions and is to a greater or lesser extent 
sophisticated. In surveying the problems which arise at this stage we need to 
look not only at this country but at Africa south of the Sahara. 
In trying to uplift the African we are really trying to change his environment. 
It is probably true that if there are any fundamental differences of mental make 
up between the Africans and Europeans which are the result of heredity, these 
are so slight as to be not demonstrable. This means that we are attempting to 
change not the African but the influences which operate on the African since 
birth and which produce those vast and profound differences which do undoubt¬ 
edly exist between Africans and Europeans. 
Camithers, in his illuminating report on the psychology of the Mau Mau, 
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classifies the environment factors which account for the observed diversities as 
climate, infective, nutritional and cultural. The last is, of course, the most vital. 
The task of changing the environment of the African in these four connec¬ 
tions is a stupendous one when one considers their numbers and the great 
changes that have to be made. But it is no means an impossible task and we can 
derive great hope from this. The doctrine of segregation is based in the belief 
that there are certain fundamental unchangeable differences between the races 
and that these differences can never be reconciled. If one concedes that the 
differences are environmental then it follows that the differences can, over a 
period of time, be reconciled. 
Education for the African is but a small part of this cultural background and 
our attempts to educate him have produced results not altogether encouraging. 
All too often the education of the African has opened his eyes to Western 
civilization and caused him to think that the little learning he possesses is the 
key to European culture and civilization and its consequent power. 
In 1934 I wrote an article for Eastern Africa Today and Tomorrow in which I 
stated, “There are earnest people who believe that the shorter catechism, the 
multiplication table, and possibly a pair of braces, are the only steps between 
barbarism and civilization. Civilization acquired by such means is a hot house 
product and quickly dies if left to its own devices.** Twenty years later the only 
amendment to this I would make would be to alter the list to read “the shorter 
catechism, the multiplication table, a pair of braces and possibly a pair of sun 
glasses.” 
The exaggerated importance attached to this little learning has led to the rise 
of African nationalism based on the belief that a small number of Africans, with 
a limited amount of learning, can govern a country without the presence of any 
Europeans. 
We have only a small number of Africans with anything like a European 
standard of education, but modesty does not rank amongst their most pro¬ 
nounced characteristics. Because they are outstanding amongst their own peo¬ 
ple. they automatically assume that they are outstanding when compared with 
Europeans. They fail to realize their limitations and do not appreciate that the 
education which thev have received is but a tiny fraction of the sum total of 
* « 
Western culture and civilization as we know it. 
We see so many semi-educated Africans in the vanguard of nationalist move¬ 
ments. Even if they may appreciate what a slow process is the elevation of the 
African and even though they may realize what great strides are being made, 
they are nonetheless impatient. They are not content to realize that the next 
generation of Africans may be better off in all ways. They want quick results 
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for themselves and they see an opportunity to acquire power while the gulf 
between them and their more primitive fellow beings is wide. 
This same phenomenon has occurred in other territories in Africa and has 
provided a very powerful nationalist force. In certain territories where there 
had been no European settlement, the governing power had the alternative of 
quashing the nationalist movement or getting out. The alternative chosen was to 
retire from the scene and to do this they were obligated to hurry on the process 
of self-government, irrespective of whether the indigenous inhabitants were for 
it. 
In this country, conditions are different, but we have the sad spectacle of so 
many of our so-called educated Africans frittering away their entire energies on 
some completely unattainable objective such as self-government for one part or 
another of the Federation [of Rhodesia and Nyasaland, 1953-63]. 
This situation presents two problems for the Government and those con¬ 
cerned with the uplift of the African. The first is how to deal with the immedi¬ 
ate situation caused by the misguided so-called African intellectuals. This situa¬ 
tion can only be dealt with by firmness by making it clear that the Government 
will in no circumstances tolerate active or passive disobedience to any law and 
that their aims are completely beyond the bounds of realization. We can only 
hope that they do not try to test their strength because on this point we have to 
be quite firm. 
The second problem is how to develop the African so that the educated ones 
do not waste their time in sterile and futile nationalistic agitation but play their 
full part within the existing political and economic framework of the country so 
as to contribute to the well-being of their own people and the nation to the 
maximum possible extent. There is no doubt that we have a number of Africans 
who do appreciate facts and play their part in this way. Their contribution to 
this country is very considerable. It is these people who are going to be true 
civilized Africans, who are going to lead their people into the promised land. 
It is up to us to encourage the growth of these people in mental stature and in 
numbers by all the means in our power. 
One objective of educating the Africans is to create a sufficiently large stra¬ 
tum of sensible and civilized Africans from amongst whose ranks wise leader¬ 
ship can be found. But side by side with education must go a concentration on 
other qualities which go towards making up the cultural background of the 
emergent African. The limitations to education without the correct background 
of moral and spiritual values must be realized. We must encourage the develop¬ 
ment of moral courage. 
The African with one foot in his primitive cultural background is very sus- 
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ceptible to intimidation both psychological and physical, and civilized Africans 
must learn to stand out asainst the mob. 
w 
As regards physical intimidation we must demonstrate that the Government 
will always protect them. Honesty and integrity in positions of responsibility 
are not lightly acquired by people whose earlier traditions were based on differ¬ 
ent standards although equally moral according to their own lights. It must be 
realized that bribery and corruption make democratic government impossible 
and yet this is going to be one of the most difficult traits to remove from the 
African. 
The reason for this is the custom of centuries of tribal life where the giving 
of presents to obtain favours was quite a normal procedure and the greater the 
favour required, the larger the present. It is one of the problems which is giving 
the Prime Minister of the Gold Coast [Kwame Nkrumah] a considerable head¬ 
ache. He himself seems to be a very exceptional African and quite above the old 
tribal habits; his integrity has never been challenged. 
But above all must be learnt that tolerance of the other person’s point of view 
which the Western world has only imperfectly acquired over the last two hun¬ 
dred years. 
Of course, the European is no less influenced by his environment. People 
here get very upset at certain expressions of public opinion in Britain concern¬ 
ing affairs in Africa. This is only because the people in England live in a 
different environment from the one out here. The people there are basically no 
different. 
Even out here the environment is not static but constantly changing. The 
environment of this country 30 or 40 years ago is vastly different from what it 
is today and mainly because of the way the African has advanced. 
The European has got to obey the laws of nature and adapt himself to a 
changing environment. It is a basic biological rule that creatures which fail to 
adapt themselves to their environment perish. So many of our people, particu¬ 
larly those who have been here for a long time, cannot bring themselves to 
realize that circumstances have changed vastly and will continue to change. It is 
this that causes them to express unnecessary fears about the future welfare of 
their children. 
They fail to appreciate that their children will be infinitely better fitted to 
deal with future circumstances than they themselves are. Kicking against the 
pricks will get them nowhere. There is always the chance that when their 
children become adults they will be out-of-date, fossilized, and a menace to 
their children's future. 
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APPENDIX F 
MISSIONARY ROLE IN AFRICAN EDUCATION 
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The Waddilove Manifesto: 
The Educational Policy 
of the (British) Methodist Church 
February 9, 1946 
We affirm that education is the dual responsibility of both the Church and the 
State, each having its own sphere of duty and of privileges. The State has been 
accorded power and authority to control the material and technical resources 
necessary for the nation’s welfare. 
It is the function of the Church to train and inspire teachers who have a 
vocation for the education of youth, and by its contact with the life of the 
school, help to create an atmosphere in which the hearts of youth will turn 
naturally towards God. 
We believe that legislative safeguards should assure to Christian teaching a 
fundamental place in all schools, except in those specially provided for children 
of non-Christian faiths. 
In pursuance of our Divine Purpose we affirm that the Methodist Church 
welcomes every' opportunity to participate in African education. We remain 
convinced that in doing so we are fulfilling the part of our missionary calling, 
believing, as we do. that the inspiration of knowledge a Christian can validly 
fulfill the aim of sound education inspired by Christian purpose. 
We believe that the cooperation of the government in the Methodist schools 
is compatible with our missionary purpose, provided that no restrictions are 
enforced which prevent or hinder the exercise of our Divine Mission. 
We believe that public money should be made available to the Church for 
purposes of educational function, and that the grants should be commensurate 
with the standards adopted by the government. 
While recognizing the government responsibility for the education of" its 
people, w'e declare the right of the Church with or without government assis¬ 
tance to offer education to all who desire it. 
We assert that the Christian purpose of our educational work can only be 
achieved by the employment of Christian teachers in our schools. The employ¬ 
ment of teachers who cannot enter fully into the life of the Church whose lives 
do not witness to the Truth which it is our purpose to preach, is contrary to our 
purpose. 
We believe that a satisfactory educational policy awaits a clearer enunciation 
of principles regarding the African’s place in social, economic, and political life 
of the country, and that the formation of definite lines of development by the 
Africans so that they reach the. full and unrestricted citizenship which we be¬ 
lieve is unquestionably their right. 
Provision for higher education should be made, not in the interest of the few 
who may be fortunate enough to receive it, but in the interest of the general 
advancement of the African people as a whole. 
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APPENDIX G 
RHODESIA AND ZIMBABWE GOVERNMENTS 
EXPENDITURE ON EDUCATION 
402 
c 
o 
E 
c 
Urn 
<u 
> 
o- 
cia 
cc JD 
rCJ 
o H 
O «o 
— <N 
*5£* 
^ § 
vo ’c: 
(N C3 Vj d*5 
-T^ 
S s 
g*$> 
•S n 
14 
3 £ 
s: 
V. 
^ V v. A» O Co 
o 
o 
3 
o 
cn 
403 
i. 
— 'T M C O' — r- c: 
O OO o o 
O* C4 o CO 
c 
-a 
. V 
£ 
<- 
<c: oc ir. r\ 
oo o — on 
CM cm ro ro 
c- 
— CM l CN Jh l— — DC ro O — PO O 
* P4* CO CO CO 
O' O — CM O r- r- r^ 
o O' O' o 
o o O o 
cn O o o 
CO '<T O wn 
CM. CM* C4 CM* 
03 
u. 
<u 
> 
< 
c 
<s 
r- o cM oi 
€ o WO O 0" 
4 CM CM CM CM 
C ^ n c 
r- vO ci r~, 
on o r- dc^ 
oi CM q4 CM 
c 
<■0 <y 
>- 
wO o r- cc 
o O O o> 
O' ^ ^ w 
404 
05 US «—< o 
l> 
05 
CM 
00 
o 
CO 
05 
OC 
• 
05 
00 i-M CM CM CM CM 
00 05 TT o 
l> CO O a 
05 CO CO • 
• 
CM CM CM 
co TJ* r**s ,-K 
o o 
05 
H 
CM 
CM CO CM 
• 
CM CO CM • 
CO 
00 
CO 05 
2
.2
2
 o o 
t> 
05 
CM 
’S’ 
• 
o 
CM 
CM 
CM 
CM 
•*» 
X 
V 
CM 
*,**7 
lO CM X o X 
• mmm 
05 
CM 
• 
CM 
• CM 
CM 75 _ * 
cc 
t> s 
IO LO 2T 15 
05 oc 05 • 
• 
zz 
*"* CM w 
• 
ec *** w ~ 
lO LC m 
O 
CM 
%v 
2 
05 LO cc • 
• 
O 
CM 
'w- 
o 
-1-3 
1
9
7
2
 
w* 
"S’ 
05 
CO 
• 
t*- 1
.7
1
 
D
.K
) X 
OJ 
to 
• «■■ 
a 
"S’ O 3C X 
• • 
3) 
05 
"S’ 
CM 
CM 
• 
m 
r- 05 £ 
—< —* 2 l 
XI 
E 
fi 
*o 
0) •v 
u G. *CS C 
£ 
2 
r-^4 
w' < 
O 3 
405 
G
ov
er
nm
en
t 
ll
xp
cn
di
lu
rc
 
o
n
 
P
ri
m
ar
y 
a
n
d 
S
ec
on
da
ry
 
E
du
ca
ti
on
 
(/
4m
) VO 
y. 
^r 
d — 
O 
VO 
* * • 
C3 TT 
N OC C 
d c 
r-~ or 
(S' 
x d 
VO CN — »Oi rr c: 
r, r> d 
«o — <o vc O *r 
o 
3 
"3 
•1 
VO 
rr >o, — o -t 
d »o d w 
ci 
X 
wo 
ro 
d’ 
w> 
ti U 
O 
< V. C 
Wi t“ 
o 
o 
r-v “ v> 
= *3 — .= 
c ® r ; 
w- r- 
-1 O 5 J; 
5 S 5.- 
6 S?'M 
£ W W l 
•*g ^ 1 §* 
V. ^ 
f, —* 
•— .2 
— *J5 
■5 ■§ 
in in 
* c. v 2 
! P E > 
tX u i 1 :£{ 
— — 
mm*. 
— X C' 
— r* r-’ r- — o wd 
w l ““ 1 
o i 1 
s! w» 4- 
w *"• 
o 
VO, M-a 
CN ft A 
Cv u 
u NC ro «— Cvl vC as vr. 
3 
-—s 3< rsi oi TT C-‘ 
1 — mm <o rsi 3v (N1 Cvl O r—. 
ft C ro ro rO r0 ro ro 
y >> y VT • 
X 
k- *S 
S3 
Cv 
*3 
ft 
V 
f~y 
O 
y 
— 
r^# 
r- ZC 
K 
vC 
rd *r? 
Cl 
X 
Cv) 
ir. 
00 •- -VT r- sC yv Cvl — 
z. ro wo vC r- Cl 
C 3 S3 '— 
* a 
• a 
2 
• H K/~. — CV vC 
S a y£ VC WO — -♦ — 
o ✓—s w 1 — 1 — 
2 y /■». 
1 1 
_ 
3S L. 
G 
A 
u y u wo *- 04 yv Cvl or — 
3 r~. y£ yv zc X 
— r- 3n '>• rg — CZ33 d 
rv^ •o ft n o r- O' vC nC c~ C 
•— y 
>- >• K 
u- 
w 
u. 
t— — ir; WO >c vC — vC X 
u 
y mm 
CN 
TT CN 
sd K 
tc 
yv 
cn 
c5 
X 
IT. 
00 a o X (N *T r**. 
w S3 evT Cvl 
3_ 2 
>v 
la 
— -jz V. c sC 
— y wd ro d (*“ 4— w 1 1 i 
u- 3 O 1 
A 
"3 
C\ 
y 
»-k 
u. 
c o y •— 
V 
u 
r* A 
IT 
rr> 5 r- 
wd 
or 
S 
ro 
S 
-c- 
VO 
ro 
Cvi o 
•— 3v r~~~. — X vr, wo 
*3 La ft r^i *w >» Cv) Cvl Cvl Cl 
*— y •* •- • * a # # 
y 
c. f= 
S3 
K o 
fV 3 
*0 
^2 _ o fM r- ~ Cvl yv «o 
y 
ft r- o< vr. zc r- vC 
— c — v3 vC oc —• d y 
c: 
ft *“* OJ vC or — vC wo 
w* S3 — ~ — Cvl <~0 TT 
y 
> 2 
O 
Wa 3s rs| \r, 
•• s„ w O' y -S 
w ^. 3* 
>• 
406 
APPENDIX H 
RHODESIA EDUCATION: 
AFRICAN DROPOUT RATE 
407 
A
fr
ic
an
 
se
c
o
n
da
ry
 
sc
ho
ol
s:
 
a
pp
ro
xi
m
at
e 
dr
op
-o
ut
 
ra
te
 
OO Tt C O CO 
'rrn-.cor'rfor^ 
• ••••••• 
— Cnr'OO'OTto 
r-NC'CO'O'ovoo 
— — VOO»n 
r^^tNmr-O’^r'O 
— — — (N (N CN 
wr> r f co n (N n 
r"><Nr-"^rrn©-7|0 
rir.ooNfSobor* 
© r— — © © ■<r — On 0^*c(N©Tr(Nr^ 
rMTr©r-coo©cN 
(NtNnnrrT, oo 
Cs?sr-coocr^^^r 
r, — © © r* r. ^ <n 
wnocrr — ^ — o p~ 
ci (N r-f *ry vn o’ \D o' 
— NriTj-w^vor^oo 
VOOVOVOVOVOVOVO 
On Q\ On On On On On on 
408 
l 
Approximate drop-out rates of African primary education, 
calculated on the intakes for 1961, 1962, 1963, 7964 and 
1965 
Grades Number continuing Number of drop-ouu Percentage* of drop-outs 
from total starting from total itarting 
1961 
Sub-standard A/Grade 1 118,453 — — 
Sub-standard B/Grade 2 107,054 11,399 9-62 
Standard 1/Grade 3 102,051 16,402 13 85 
Standard 2/Grade 4 90,256 28,197 2308 
Standard 3/Grade 5 89,701 28,752 24-27 
Standard 4/Grade 6 48,456 69,997 5909 
Standard 5/Grade 7 43,781 74,672 63 04 
Standard 6/Grade 8 37,904 80,549 6800 
1962 
Sub-standard A/Grade 1 126,919 — — 
Sub-standard B/Grade 2 113,518 13,401 10-56 
Standard 1/Grade 3 106,179 20,740 16-34 
Standard 2/Grade 4 93,575 33,344 26-27 
Standard 3/Grade 5 94,7721 32,147 25-33 
Standard 4/Grade 6 53,219 73,700 5807 
Standard 5/Grade 7 47,225 79,694 62-8 
Standard 6/Grade 8 39,504 87,415 68-87 
1963 • 
Sub-standard A/Grade 1 123,719 — — 
Sub-standard B/Grade 2 111,807 11,912 9-62 
Standard 1/Grade 3 105.071 18,648 1507 
Standard 2/Grade 4 93,535 30,184 24-4 
Standard 3/Grade 5 95,3971 28,322 22-9 
Standard 4/Grade 6 55,804 67,915 54-9 
Standard 5/Grade 7 44.359 79,360 64-4 
Grade 7/Remove 1970 8,6292 ■ 
1964 
Sub-standard A/Grade 1 117,736 — " 
Sub-standard B/Grade 2 108,595 9,141 7-76 
Standard 1/Grade 3 102.672 15,064 12-79 
Standard 2/Grade 4 93,737 23,999 20-38 
Standard 3/Grade 5 95.772 21,964 18-7 
Standard 4/Grade 6 57.464 60,272 5119 
Standard 5/Grade 7 48,1713 69,565 59 09s 
44,000* 
1965 
Sub-standard A/Grade 1 119.934 — 
Sub-standard B/Grade 2 110,365 9,569 7-98 
Standard 1/Grade 3 104,537 15,397 12-88 
Standard 2/Grade 4 96,088 23,846 19*88 AA CO 
Standard 3/Grade 5 92.857 27,077 22-58 jo oi 
Standard 4/Grade 6 61,318 58,616 48-87 
1. Apparently includes repeaters. 
2. Remove class of 1970. therefore not comparable to figures for 1961 and 196i. 
3. This figure if double output is included. 
4. This figure if 4.000 extra students are discounted. 
5. Calculated on the higher figure of 4$,171. 
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TERTIARY EDUCATION 
411 
Lecturing Staff in Tertiary Education Institutions by Sex 1995 
Vacant 
Posts 
Male Female 
Total No. 1 % No. I % 
leachcrs' Colleges 
Government Secondary 
Belvedere 61 67.78 29 3222 90 0 
Chinhoyi : 32 72.73 12 27.27 44 0 Gweru 40 65.57 21 34.43 61 0 
Hillside 45 69.23 20 30.77 65 0 
Mutarc 73 7526 24 24.74 97 0 
Sub—Total 251 70.31 106 29.69 357 0 
Government Primary 
— Seke 43 67.19 21 32.81 64 0 
Mkoba | 51 77.27 15 22.73 66 0 
Masvingo 49 81.67 11 1833 60 0 
Maryraount 27 67 JO 13 32.50 40 0 
UCE 32 72.73 12 2721 44 0 
Sub—Total 202 73.72 72 26.28 274 0 
Non—Govt Primary 
Bondolfi 27 77.14 8 22.86 35 0 
Morgenster 46 90.20 5 9.80 51 3 
Nyadire j 27 79.41 7 20.59 34 0 
Sub—Total 100 83.33 20 16.67 120 3 
Zintec Colleges 
Gwanda 31 75.61 10 24.39 41 0 Morgan 32 . 59.26 22 40.74 54 if 
Sub —Total 63 66.32 32 33.68 95 1 
====j | 
Total 616 72.81 230 27.19 846 4 
Technical Colleges | 
Bulawayo 146 69.52 64 30.48 210 14 
Gweru 31 86.11 5 13.89 36 0 
HIT 54 91.53 5 8.47 59 6 
Harare 180 79.65 46 20.35 226 10 
Kushinga -Phikelela 15 62.50 9 37.50 24 5 
Kwekwe 27 79.41 7 20.59 34 3 
Masvingo 64 81.01 15 18.99 79 9 
Mutare 45 78.95 12 21.05 57 6 
Total 562 77.52 163 22.48 725 53 
Vocational Centres 
Masasa 12 92.31 1 7.69 13 3 
Westgate 15 78.95 4 21.05 19 0 
Total 27 84.38 5 15.63 32 3 
Universities 
Africa University 20 90.91 2 9.09 22 0 
N.U.S.T. 16 72.73 6 27.27 22 0 
Solusi University 65 87.84 9 12.16 74 0 
University of Zimbabwe — - — 1,500 0 
Total 1 ToT 6.24 17 93.76 1,618 0 
iGrand Total I 1,306 40.55 415 59.45 3321 60! 
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Multiracial University 
Royal Charter, issued on io February 1955, for die incorporation of the University 
College of Rhodesia and Nyasaland (U.C.R. MSS.). 
CHARTER 
THE UNIVERSITY COLLEGE OF 
RHODESIA AND NYASALAND 
‘BY Command of His Excellency the 
Governor-General the Charter constitut¬ 
ing and founding in the City of Salisbury 
The University College of Rhodesia and 
Nyasaland is published for information.’ 
AT THE COURT OF 
BUCKINGHAM PALACE, 
The 10th day of February, 1955. 
PRESENT, 
THE QUEEN’S 
MOST EXCELLENT MAJESTY 
IN COUNCIL 
WHEREAS there was this day read at 
the Board the Draft of a Charter con¬ 
stituting and founding in the City of 
Salisbury in the Colony of Southern 
Rhodesia in the Federation of Rhodesia 
and Nyasaland a University College 
under the style and tide of ‘The Univer¬ 
sity College of Rhodesia and 
Nyasaland*: 
HER MAJESTY, having taken the said 
Draft into consideration was pleased, by 
and with the advice of Her Privy 
Council, to approve thereof, • and to 
order, as it is hereby ordered, that the 
Right Honourable The Viscount Swin- 
ton, one of Her Majesty’s Principal 
Secretaries of State, do cause a Warrant 
to be prepared for Her Majesty’s Royal 
Signature, for passing under die Great 
Seal a Charter in conformity with the 
said Draft, which is hereunto annexed. 
W. G. AGNEW 
ELIZABETH THE SECOND, by the 
Grace of God of the United Kingdom of 
Great Britain and Northern Ireland and 
of Our other Realms and Territories 
Queen, Head of the Commonwealth, 
Defender of the Faith. 
To all whom these Present shall come. 
Greeting: 
WHEREAS the Legislative Assembly of 
the Colony of Southern Rhodesia re¬ 
solved on the twenty-sixth day of Octo¬ 
ber one thousand nine hundred and 
forty-six that a Rhodesian University 
should as soon as practicable be estab¬ 
lished to serve the two Rhodesias and 
neighbouring territories and the Gover¬ 
nor of Southern Rhodesia on the 
twenty-ninth day of May one thousand 
nine hundred and forty-seven estab¬ 
lished by Trust Deed a fund called the 
Rhodesian University Foundation Fund 
416 
and appointed trustees thereof and 
numerous donations were received into 
the said Fund by the said trustees and a 
site for the proposed University was 
given to the said trustees by the City of 
Salisbury: 
AND WHEREAS by the University 
Charter and Inaugural Board (Private) 
Act, 1952, it was enacted by Us by and 
with the advice and consent of the Legis¬ 
lature of Southern Rhodesia that there 
should be established a body (therein 
and hereinafter called ‘the Inaugural 
Board’) and that there should be vested 
in trustees for the Inaugural Board all 
the property movable or immovable 
vested or contingent which was then 
vested in the trustees of the Rhodesian 
University Foundation Fund appointed 
by the Governor of the Colony of 
Southern Rhodesia as aforesaid and that 
the Inaugural Board should have certain 
powers and duties enumerated in the 
said Act: 
AND WHEREAS the said University 
Charter and Inaugural Board (Private) 
Act, 1952, provided that until a day to 
be appointed by the Governor of the 
Colony of Southern Rhodesia the 
Inaugural Board should generally ad¬ 
minister a College in the City of 
Salisbury: 
AND WHEREAS since the enactment 
of the said Act the Inaugural Board 
have received numerous donations and 
the City of Salisbury has given addi¬ 
tional land to the Inaugural Board to 
extend the site for the proposed College: 
AND WHEREAS by the Rhodesian and 
Nyasaland Federation Act, 1953» and die 
Federation of Rhodesia and Nyasaland 
(Constitution Order in Council, .1953, 
Southern Rhodesia, Northern Rhodesia 
and Nyasaland have been associated in a 
federation known as the Federation of 
Rhodesia and Nyasaland and under the 
Constitution established by the said 
Order in Council the Federal Legislature 
has power to make laws for the peace, 
order and good government of the said 
Federation with respect inter alia to 
higher education: 
AND WHEREAS Leslie Manfred Noel 
Hodson, Officer of Our Most Excellent 
Order of the British Empire, one of Our 
Counsel and a Member of the Federal 
Assembly of the Federation of Rhodesia 
and Nyasaland, John Cowie, Officer of 
Our Most Excellent Order of the British 
Empire, Spencer Reeve Denny, Alan 
David Hutchinson Lloyd, a Member of 
the Legislative Assembly of Southern 
Rhodesia, Margaret Lancaster Barnes, 
Stella Lewise Tennant Blakeway, Gra¬ 
ham Foster Clark, Ralph Milton Cleve¬ 
land, a Member of the Legislative 
Assembly of Southern Rhodesia, 
Frederick Arthur Fitch, Member of Our 
Most Excellent Order of the British 
Empire, James Kennedy Grant, Doctor 
of Divinity honoris causa and a Clerk in 
Holy Orders, James Eamshaw Mitchell, 
Stanley Mortimer Pechey, Olive Hope 
Robertson, Muriel Ena Rosin, Member 
of Our Most Excellent Order of the 
British Empire, a Member of the Legis¬ 
lative Assembly of Southern Rhodesia. 
Alexander Scott, a Doctor of Medicine 
and a Member of the Federal Assembly 
of the Federation of Rhodesia and Nyasa¬ 
land and Harry Davis Suthems, Officer, 
of Our Most Excellent Order of the 
British Empire (hereinafter called ‘the 
Petitioners’), who arc members of the 
Inaugural Board have petitioned Us that 
in order to secure the autonomy of the 
governing body the said College should 
be constituted by a Charter of Incorpora¬ 
tion as ‘the University College of 
Rhodesia and Nyasaland’: 
AND WHEREAS the Petitioners have 
procured support for their Petition 
from numerous persons in all parts of 
the Federation of Rhodesia and Nyasa¬ 
land: 
AND WHEREAS the Government of 
the Federation of Rhodesia and Nyasa¬ 
land support such Petition: 
AND WHEREAS We arc mindful to 
comply with the prayer of such Petition: 
417 
NOW therefore know ye 
THAT Wc of Our special grace certain 
knowledge and mere morion have 
willed, granted, appointed and declared 
and do hereby for Us Our Heirs and 
Successors will grant, appoint and 
declare as follows:— 
I 
There shall be and there is hereby con¬ 
stituted and founded in the City of 
Salisbury in the Colony of Southern 
Rhodesia in the Federation of Rhodesia 
and Nyasaland a University College by 
the name and style of 'The University 
College of Rhodesia and Nyasaland*, by 
which name the President, Principal, 
Vice-Prindpal and Council for the time 
being shall be and arc hereby consti¬ 
tuted and incorporated into one body 
politic and corporate with perpetual 
succession and a Common Seal and with 
power to assume Armorial Bearings, 
which shall be duly enrolled in Our 
College of Arms, and to sue and be sued 
to the name of the University College of 
Rhodesia and Nyasaland. 
2 
The University College of Rhodesia and 
Nyasaland hereby incorporated is here¬ 
inafter referred to as ‘the University 
College’ and in this Our Charter words 
importing the male sex shall include the 
female sex and the following words 
shall have the following meanings— 
(i) 'the Statutes’ means the rirst Statutes 
scheduled to this Our Charter, and any 
Statutes revoking, altering and adding 
to the same; 
(ii) ‘the Council’ means the Council 
established by this Our Charter; 
(iii) ‘the Academic Board’ means the 
Academic Board established by this Our 
Charter; 
(iv) 'the President’ means the President 
from rime to rime appointed by or by 
virtue of this Our Charter; 
(v) ‘the Principal’ means the Principal 
from rime to time appointed by or by 
virtue of this Our Charter; 
(vi) ‘the Vice-Principal’ means the Vice- 
Principal from time to time appointed 
by virtue of this Our Charter; 
(vii) ‘the Registrar’ means the Registrar 
appointed by virtue of the Statutes; 
(viii) Ordinance* mram an Ordinance 
made by the Council under the pro¬ 
visions of this Our Charter; 
(ix) ‘Regulations’ means regulations 
made by the Academic Board under the 
provisions of this Our Charter; 
(x) ‘special resolution* means a resolu¬ 
tion passed at one meeting of the 
Council and confirmed at a subsequent 
meeting held not less than one calendar 
month nor more than 12 calendar 
months after the former, provided that 
such resolution be passed and confirmed 
at each meeting by not less than two- 
thirds of those present and voting. 
3 
The objects of the University College 
arc the advancement of knowledge, the 
diffusion and extension of arts, science 
and learning and the provision of higher 
education and research in the Federation 
of Rhodesia and Nyasaland and for 
those objects the University College 
shall have the following powers, in 
addition to any other powers conferred 
by this Our Charter— 
(i) to make provision for research, to 
provide courses of instruction, and to 
take such other steps as may appear 
necessary or desirable for the advance¬ 
ment and dissemination of knowledge; 
(ii) to hold examinations and to confer 
diplomas upon persons who have fol¬ 
lowed approved courses of study in the 
University College and have satisfied 
such other requirements as may be pre¬ 
scribed by Ordinances or by regulations; 
(iii) to institute chairs, lectureships and 
other posts and offices and to make 
appointments thereto; 
(iv) to institute and award fellowships, 
scholarships, exhibitions, bursaries, 
medals, prizes and other titles, distinc¬ 
tions, awards and forms of assistance for 
the advancement and dissemination of 
knowledge; 
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There shall be a President of the Univer¬ 
sity College who shall be the head of the 
University College and president of the 
Council whom We shall from time to 
time appoint and who shall hold office 
during Our pleasure. 
io 
(i) There shall be a Principal of the 
University College who shall be the 
chief academic and administrative officer 
of the University College and chairman 
of the Academic Board. 
(ii) The first Principal shall be William 
Rollo, M.A., D.Litt., Litt.D., who shall 
hold office until the thirtieth day of 
November one thousand nine hundred 
and fifty-five, or until his earlier death 
or resignation, and who may be 
appointed by the Council for a further 
term of office upon such terms and for 
such period as may seem fit to the 
Council. 
(iii) Subject as aforesaid the Principal 
shall be appointed by the Council upon 
such terms and for such period as may 
seem fit to the Council. 
11 
(i) There shall be a Vice-Principal who 
shall act as Principal in the absence of the 
Principal. 
(ii) The Vice-Principal shall be appointed 
by the Council in accordance with the 
Statutes. 
12 
(i) The Statutes shall prescribe or regu¬ 
late as the case may be the composition, 
constitution, powers and duties of the 
Council, the Academic Board and all 
other authorities of the University 
Colieec and matters relative to such 
authorities which it may be thought arc 
proper to be so prescribed or regulated. 
(iii) The Council may from time to 
time by special resolution revoke, alter 
or add to the Statutes or any of them 
without Our further sanction. 
(iv) No such revocation, alteration or 
addition shall be limited by or with 
reference to the first or any subsequent 
Statutes or to the several matters therein 
contained. 
(v) Any such revocation, alteration or 
addition shall be operative and have 
effect only so far as it is not repugnant to 
the provisions of this Our Charter. 
13 
The Council may from time to time 
make Ordinances and the Academic 
Board may from time to time make 
regulations to direct and regulate 
(subject to the provisions of this Our 
Charter and of the Statutes) the Univer¬ 
sity College and its authorities and 
members and to which Our further 
sanction is not required. The Common 
Seal of the University College shall be 
affixed to every Ordinance so made. The 
power to make Ordinances and regula¬ 
tions shall include the power to revoke, 
alter or add to any Ordinance and 
regulations theretofore made. 
H 
Our Royal Will and pleasure is that these 
Presents shall ever be construed benevo¬ 
lently, and in every case in a manner 
most favourable to the University 
College and to the promotion of the 
objects of this Our Charter. 
IN WITNESS whereof We have caused 
these Our Letters to be made Patent. 
WITNESS Ourself at Westminster 
the eleventh day of February 
in the Fourth year of Our 
Reign. 
BY WARRANT under The Queen’s 
Sign Manual. 
COLDSTREAM. 
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APPENDIX J 
RHODESIA AND ZIMBABWE: 
NUMBER OF SCHOOLS AND ENROLLMENT 
i 
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Rate of Expansion for Preindependence 
and Postindependence Primary Schools 
Item 
Preindependence 
1979 
Postindependence 
1985 
Primary School 
Schools 2,401 4,234 
Pupils 819,586 2,229,366 
Teachers Qualified 16,825 56,358 
Teachers Unqualified 1,658 26,876 
Secondary School 
Schools 177 1,215 
Pupils 66,215 497,766 
Teachers Qualified 3,534 17,498 
Teachers Unqualified 276 1,700 
Teacher Training 
Primary Colleges 5 7 
Secondary Colleges 1 3 
ZINTEC Colleges • 4 
Students 
Primary - 5,199 
Secondary 3,082 4,305 
ZINTEC 7,853 
Note. The figures were taken from the paper presented by 
the Republic of Zimbabwe on the occassion of the UNESCO 
General Conference, the 23rd Session, held ir. Sophia, 
Bulgaria, October-November, 1985. 
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Percentage of Trained and Untrained Primary School Teachers (1980 - 1995) 
Fig. 2.4: Percentage of Trained and Untrained Secondary School Teachers (1980 — 1995) 
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APPENDIX M 
CONSENT FORMS 
437 
CHRISPEN MATSIKA 
Human Subjects Form 
School of Education, 
University of Massachusetts at Amherst 
• My name is Chrispen Matsika. I am a Zimbabwean and I am 
currently enrolled in the Ed.D program at the University of 
Massachusetts at Amherst. As part of my studies I am carrying 
out a research to find out how some aspects of African 
traditional education could be used to improve the education in 
Zimbabwe today. In doing this, I need to interview you about 
your educational experience in Zimbabwe. 
• In participating in this research, I do not see or anticipate 
any risk you are taking at all. 
• I would want you to know that you have the right to withdraw 
from part or all of the study at any time. You also have the 
right to review the materials at any time. All you need to do is 
inform me and I will make them available to you. 
• Your identity will be protected as your name will not appear on 
the research report. I am going to assign a different code to 
all interviewees, for example, Al, A2 etc. As only this code 
will appear in the final report, there is no way anyone can tell 
the true identity of the interviewees. 
• As already mentioned above, this research is a doctoral 
dissertation to fulfill the requirements of the Ed.D degree at 
the University of Massachusetts at Amherst. The results and 
analysis of the interview will be contained in the dissertation. 
The university will keep a copy in the library so that anyone 
interested may borrow it for reference. There are no financial 
benefits from this research either for me, the university or 
anyone. 
• You are free to participate or not to in this research and if 
you did not, there will not be any prejudice of and kind against 
you. 
• The interview is likely to take two hours. You could inform me 
of any day you find convenient between 5/1/98 and 5/31/98. 
438 
If you would like more information about this study please 
contact me at: 
227 Furcolo Hall,School of Education, 
University of Massachusetts, 
MA Amherst, 
Tel (413) 545 1570) 
OR 
39 Old Amherst Road, 
Sunderland, 
Tel (413) 665 7490) 
Thank you. 
I agree to participate in this research. 
Name 
Signature 
Date 
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APPENDIX N 
N’ANGA HEALING PRACTICES 
440 
Ceremonial Whisk and Weapons 
441 
Equipment for digging up Medicine 
442 
Divining set: Hakata 
chit ok wadzima 
kwami 
nokwara 
443 

Stumping and grinding medicinal Plants 
445 
H
 
Medicine Containers and Knives 
Chisvo 
446 
Nvangd (lor powdered medicine/ 
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